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Joy Helene Bache

The emerging perceptions of nationhood and spirituality in the prayers 

of the Early Slavs and of Kievan Rus’ within their literary context

This study explores the evolving identity of the Slavs, particularly of 

Kievan Rus’, as perceived in the prayers written by Slavs in the ninth to twelfth 

centuries.

Chapter I examines the so-cdX\Qé Alphabetical prayer, commonly attributed 

to Konstantin of Preslav, as an early expression of Slavonic literature, celebrating 

the linking of the Slavonic language with the language of the Gospels and indeed 

with the logos. Chapters II and III focus on Kievan Rus’ and consider how the 

literary prayers embedded in the accounts of the conversion and baptism of 

Vladimir I, and also those concerning the martyrdom of Princes Boris and Gleb, 

raise these events from the level of prosaic and politically motivated incidents to 

the level of sacred events of national life. Chapter IV investigates the prayer 

attributed to Ilarion, placed in connection with the Slovo o zakone i blagodati, as a 

prayer spoken on behalf of the whole people, which impresses on them the identity 

of Rus’ united first and foremost by their new-found faith. In chapter V, works on 

Feodosii are shown to exemplify an intercessor’s monastic perspective, while 

chapter VI explores how Vladimir Monomakh writes his Pouchenie as a prince and 

layman, laying a moral foundation through prayer, in particular aimed at the 

factious princes of Rus’. The final chapter examines how Kirill of Turov’s weekly 

prayer cycle portrays the interior spiritual world.

As well as tracing the evolving nationhood and spirituality of Rus’, this 

study throws light on scholarly debates surrounding the original context of some of 

the prayers. In contexts as diverse as a narrative of a vita to a prologue of a 

commentary, prayers are seen to function dynamically within their wider setting.

In a period when written evidence is comparatively scarce, prayers offer a 

further perspective on the emerging identity and spirituality of Kievan Rus’. The 

evident care with which prayers were written and placed in significant contexts 

should help to alert the reader to the importance of prayers in early Slavonic 

literature in general.
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Editorial Notes

When quoting from a printed source, I have generally followed the 
characters and punctuation of the edition ( ‘e ’, however, is not distinguished from 
‘e’, diacritic marks are not included and several characters are missing from the 
font, namely JG  ̂rn). When quoting from manuscripts or copies and facsimiles of 
manuscripts, punctuation is added in order to facilitate reading, while retaining 
idiosyncratic orthography and obvious mistakes. Generally the titlo is printed in full 
and the letters inserted are then italicized (if the edition indicates the titlo). In the 
footnotes, however, letters which comprise a titlo are not always italicized.

For works which are given a title in the original, the modem Russian 
rendering is transliterated or, alternatively, a commonly accepted form of the title is 
used. In cases where works have been given a title centuries later by scholars, for 
example the ‘azbuchnaia molitva’ or the ‘laroslav sbomik’, they are translated into 
English and italicized, hence the Alphabetical prayer and the laroslav miscellany.

Names are given in a form which is commonly used or transliterated 
according to the Library of Congress system, and without diacritics.

Slavonic quotations from the Psalter are cited with references which follow 
the numbering of the Septuagint, while quotations in English are given according 
to the edition used.

In quotations certain words or letters may appear in bold to highlight a 
point that has just been made. These do not reflect a different lettering in the 
original text.
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Introduction

In the past, literary critics have regularly ignored Slavonic prayers, 

regarding them as stale and unoriginal in both style and content. ̂  As a result 

there is a paucity of literary criticism on prayers considered as an integral 

part of the Slavonic literary heritage. The majority of studies on prayers to 

date tend to concentrate on textual questions regarding individual prayers.^

' Fennell has little time for the opening of Nestor’s Zhitie Feodosiia and comments that it begins 
‘with a standard, tedious introduction crammed with self-denigration, quotations and prayers’ 
(John Fennell and Antony Stokes, Early Russian Literature, London, 1974, pp.32-3).
 ̂One notable exception is Gerhard Podskalsky’s article which gives an overview of the prayers of 

Kievan Rus’. See G. Podskalsky, ‘Das Gebet in der Kiever Rus’; seine Formen, sine Rolle, seine 
Aussagen’, Orthodoxes Forum 2, 2, 1988, pp. 177-91. Articles on individual prayers are primarily 
devoted to a) the so-called Alphabetical prayer, commonly ascribed to Konstantin of Preslav; b) 
the prayer attached to the end of Ilarion’s Slovo o zakone i blagodati, and c) prayers attributed to 
Kirill of Turov. Questions of authorship and textology tend to dominate discussions of these 
prayers.
a) For textual studies on the Alphabetical prayer see A. Dzhambeluka-Kossova (Giambelluca- 
Kossova), ‘Vuzstanovim li e tekstut na Azbuchnata molitva?’, Palaeobulgarica, 2, 1978, 2, 
pp.52-65; Kuio Kuev 1) Azbuchnata molitva v slavianskite literaturi, Sophia, 1974, 2)
Novootkriti prepisi na Azbuchnata molitva’, Palaeobulgarica, 3, 1979, 4, pp.26-33; R. Nahtigal, 

‘Rekonstrukcija treh starocerkveno-slovanskih izvimih pesnitev’, Razprave I, Filozofsko- 
filolosko-historicni razred, Akademija Znanosti in Umetnosti, Ljubljana, 21, 1943/44, 1,2, pp.43- 
156; S. Stoianov, ‘Otnosno raznocheteneto letit’/let’ ti v azbuchnata molitva’, Ezik i literatura, 
30, 1975, 5, pp.26-35; Kh. Trendafilov, Neizvestnyi spisok Azbuchnoi molitvy’, 10, 
Palaeobulgarica, 1986, 1, pp.77-80 and E.G. Zykov, ‘Sud’ba “Azbuchnoi molitvy” v 
drevnerusskoi pis’mennosti’, TODL, 26, 1971, pp. 177-91. For works on the authorship of the 
Alphabetical prayer see P.I. Shafarik (Safarik), Rastsvet slavianskoi pis’mennosti v Bulgarii’, tr. 
O. Bodianskii, Chteniia v Imp. obshchestve istorii i drevnostei rossiiskikh pri Moskovskom 
Universitete, zasedanie 28-go fevralia 1848 goda, 7, 1848, pp.49-51 and E.G. Zykov, ‘K voprosu 
ob avtore “Azbuchnoi molitvy ”, Izvestiia na Instituta za bulgarska literatura, 9, 1960, pp. 173- 
97. For comment on its literary context as prologue to a Gospel comment see E.G. Zykov, 
Azbuchnaia molitva v ee otnoshenii k uchitel’nomu evangeliiu Konstantina Preslavskogo’ in 

K ul’turnoe nasledie drevnei Rusi. Istoki stanovleniia traditsii, ed. V.G. Bazanov, Moscow, 1976, 
pp.363-8.
b) For studies which address the questions of who wrote the Slovo o zakone i blagodati and the 
prayer and whether these last two works were originally linked, see A. A. Bazhenova (ed), Ideino- 
filosofskoe nasledie Ilariona Kievskogo, Moscow, 1986, 1; Simon Franklin (tr. & intro ). 
Sermons and Rhetoric o f  Kievan Rus ’, (Harvard Library of Early Ukrainian Literature. English 
Translations V), Cambridge, Mass., 1991; A.M. Moldovan, 1) Slovo o zakone i blagodati 
Ilariona, Kiev, 1984, 2)‘K voprosu o sviazi “Molitvy ” Ilariona so “Slovom o zakone i blagodati’” 
in Istoriia russkogo iazyka i lingvisticheskoe istochnikovedenie, ed. V. Ivanov and A. Sumkina, 
Moscow, 1987, pp. 151-6; N.N. Rozov, 1) “Iz tvorcheskogo naslediia russkogo pisatelia XI veka 
Ilariona”, Acta Universitatis Szegediensis de Attila Jôzsef Dissertationes Slavicae, 9/10, 1975, 
pp. 115-55, 2) ‘Sinodal’nyi spisok sochinenii Ilariona russkogo pisatelia XI v., Slavia, 32, 1963, 
pp. 141-75 and II. Zhdanov, “Slovo o zakone i blagodati i Pokhvala kaganu Vladimiru”, 
Sochineniia, 1, St Petersburg, 1904, pp. 1-80
c) For textual study and comment on Kirill’s prayers see Kirill von Turov. Gebete. Nach der 
Ausgabe in Pravoslavnyi sobesednik 1858, repr. Dm. Tschizewskij (ed ), (Slavische Propylaen 6), 
Munich, 1965; and for a recent study made in preparation for a new edition of Kirill’s weekly



Yet for the original writers themselves, and for those to whom the works 

were addressed, prayers represented a bond with reality outside time which 

influenced the course of events and affected the way they interpreted them.

Prayer is a surprisingly fluid category. How should prayer be 

defined? An extended answer to this question belongs to the inquiry of the 

philosopher and theologian.^ For the purpose of this study which considers 

Christian prayer, it is sufficient to say that prayer is invariably linked to 

some kind of belief in God or a venerated figure. This assumes a perceived 

relationship between the suppliant and the one addressed, so that the 

character ascribed to God or to other venerated figures will clearly 

influence the expression and purpose given to prayer."̂  Here the meeting of 

theology and experience is unavoidable, the practice of prayer becoming 

inseparable from the theory.

Who prays and how people pray are open-ended questions. Unlike 

the work of the preacher, the hymn writer or the commentator, which in the

prayer cycle see E.B. Rogachevskaia, Molitvoslovnoe tvorchestvo Kirilla Turovskogo (Problemy 
tekstologii i poetiki), Moscow, unpublished kandidat. thesis, 1993; for linguistic comment see 
V.V. Rozhdestvenskaia, ‘Nekotorye osobennosti postroeniia teksta u Kirilla Turovskogo’ in 
Literaturnyi iazyk drevnei Rusi. Problemy istoricheskogo iazykoznaniia, ed. V.V. Kolesov et al., 
Leningrad, 1986, 3, pp.98-103, and on the specialized theme of angels in Kirill’s prayers see 
Scholz, F., ‘Studien zu den Gebeten Kirills von Turov. 1. Die angelologischen Vorstellungen in 
ihrem Verhaltnis zur Tradition und Versuch einer Gattungsbestimmung’ in Sprache und 
Literatur Altrusslands. Studia slavica et baltica 8, ed. G. Birkfellner, Münster, 1987, pp. 167-220. 
In addition to articles on prayers ascribed to Konstantin of Preslav, Ilarion and Kirill of Turov, 
individual articles touch on other prayers mentioned in my study. For example, K.V. 
Kharlampovich discusses the prayers attributed to Feodosii in his article ‘O molitvakh prep. 
Feodosiia Pecherskago’, Izvestiia otdeleniia russkogo iazyka i slovesnosti Imperatorskoi 
Akademii nauk, 17, 1912, 2, pp. 165-74. A fuller list of articles and books on prayers can be found 
in the bibliographies for each chapter.
 ̂For a philosophical discussion of prayer see Dewi Z. Phillips, The Concept o f  Prayer, London, 
1965, repr. Oxford, 1981 and Vincent Bnimmer, What are we doing when we pray? A 
philosophical inquiry, London, 1984. For a theological approach see Friedrich Heiler, Das Gebet, 
Basel, 1969.

Because Christian prayer involves relationship, writers may define this relationship and 
therefore the concept of prayer in a number of ways. To take just two examples from a vast array 
of books on prayer, or containing prayers, George Appleton in his foreword to The Oxford Book 
o f  Prayer, Oxford, 1985, defines prayer as ‘man standing before his God in wonder, awe, and 
humility; man, made in the image of God, responding to his maker. In Christian terms, this is the 
Holy Spirit acting within man’ (x). Metropolitan Anthony of Sourozh defines prayer as ‘the 
search for God, encounter with God, and going beyond this encounter in communion. Thus it is 
an activity, a state and also a situation’. See Courage to Pray, trs. Dinah Livingstone, p.335 (first 
published in English in London, 1973) in a collection of his works on prayer. The Essence o f  
Prayer, London, 1986.
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past tended to be the domain of a minority, prayer potentially includes the 

illiterate and women and children. With regard to how people pray, 

Christian tradition accepts prayers made with or without words, prayers 

communicated in silence or aloud, and prayers uttered spontaneously or by 

rote. Prayer is confined neither to a holy place nor a formal service, nor a 

particular time, but according to St Paul is to be made continually and in all 

circumstances.^ Prayers can be said individually and communally, 

accompanied by physical movement or in a motionless posture.^ This 

present study is concerned with only one aspect of prayer, namely prayer in 

its recorded, literary form.

Like the concept and practice of prayer itself, literary prayers are 

harder to define than may at first appear. As well as the formal prayer 

characterized by its opening invocation and its final ‘amen’, prayer may be 

recorded as a simple remark directed to God or to other venerated figures. A 

prayer may be expressed as a momentary cry for help, a plea for 

forgiveness, or an exclamation of praise. Prayers are found as set pieces in 

prayer books designed for recitation by succeeding generations, as well as 

in narratives, where they purport to represent the unspoken or spoken 

prayers which marked a particular occasion. Many religious works, for 

example the sermon, commentary, or vita, are framed by prayers. Thus 

literary prayers are seen to inhabit a bewildering variety of forms and 

contexts.

Considered as literature, prayers do not fit into a traditional system 

of genres. Gail Lenhoff, reflecting a disenchantment with conventional 

literary categories vis-à-vis early Russian literature found among Western 

scholars, advocates an approach which perceives a literary work according

See 1 Thessalonians 5:17 
 ̂For two useful articles outlining how early Christians prayed at church and in the home see 1) 

B. Fischer, ‘The common prayer of congregation and family in the ancient Church’, tr. D. Tripp 
and 2) D.Y. Hadidian, The background and origin of the Christian Hours of prayer’ in Worship 
in Early Christianity, (Studies in Early Christianity, XV), ed. & intro. Everett Ferguson, New 
York-London, 1993, pp.224-42 & pp.243-53.



to its ‘Sitz im Leben’. She remarks that it is misleading to apply literary 

genres to early literary works since ‘pre-Petrine writings are generated 

primarily by extra-literary socio-cultural systems’7 However, as has been 

discussed above, prayers cannot be limited exclusively to a recognized set 

of functions, and therefore they require an even broader understanding. In 

this respect it is helpful to take a leaf out of Biblical scholarship. Prayers of 

the Old and New Testament occur in a variety of settings, both as ‘set’ 

prayers and as prayers in narratives. The Psalter, for example, contains 

highly structured prayers (even though it can be debated whether they 

should be called prayers, songs, or meditations, or a mixture of two or three 

of these categories), while in other narratives, prayer occurs in the form of a 

conversation with God.  ̂ While the prayers/songs of the Psalter are 

sometimes given a special heading, prayers included in Biblical narratives 

are not indicated by specialized terminology but can be signalled simply by 

the verb ‘to say’.̂  Thus in relation to this study, it seems reasonable to 

define literary prayers in the wider sense, following a Biblical model as 

literary records of communication with God, and, in the light of the 

Orthodox tradition, with other figures of veneration. These incorporate 

formal prayers, remarks directed to God, prayerful meditations and motifs 

of intercession.

Literary prayers were among the first translated material to reach the 

Slavs. In the Vita Constantini St Cyril is depicted as translating the Gospels 

and other liturgical books. Although hagiographers were prone to

’ Gail Lenhoff, ‘Towards a theory of protogenres in medieval Russian letters’, Russian Review, 
43, 1984, p.32
 ̂For the problem of definition and the Psalter see Paul J. Achtemeier et al. (eds). Harper’s Bible 

Dictionary, New York, 1985, p.833 and J.Clinton McCann (ed.). The Shape and Shaping o f  the 
Psalter, Sheffield, 1993.
 ̂ Patrick Miller, They Cried to the Lord. The Form and Theology o f  Biblical Prayer, 

Miimcapolis, 1994, examines how in the Old Testament prayer is signalled by verbs of saying, 
seeking, asking and inquiring. He comments that the language of prayer ‘designates prayer as an 
occurrence in the midst of the affairs of life and without special accoutrements, simply as human 
communication with the divine’ (p.47).

CA. BtCb U,fZ>KOBHblM K 9 \|T p eH ÏM , M rOA M HX M T», O b t A H t M ,  M B«H«|)HÏM, M

n\BeMepHMUM m P. Lawov, Materialy po istorii vozniknoveniia drevneishei
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exaggerate the speed and quantity of material translated, it can be assumed 

that the brothers Cyril and Methodius saw this task as a key to the success 

of their mission in Moravia.

While the Christian faith allows scope for spontaneity and lack of 

structure in personal prayer, the liturgy offered the Slavs a comprehensive, 

if  complex, system of prayer. In addition to special prayer books, for 

example the Euchologion (trebnik) and the Psalter, much of the liturgy is 

permeated with texts of prayers. There are prayers to mark the annual, 

weekly and hourly cycle of the Chinch’s calendar. The liturgy includes 

prayers designed for lay and monastic use, for individual and corporate 

worship. Whether people were sitting down to a meal, or starting a job, 

whether the country was facing natural disaster or giving thanks for the 

harvest, suitable prayers could be found in the prayer books. Three 

traditionally key events of human life - birth, marriage and death - are 

explained and expressed through prayers included in the relevant offices.

Far fi'om representing a static corpus of works, the liturgy evolved 

from its begirmings in the Early Church. While the services of the Holy 

Liturgy became fixed in the early centuries after the Church was officially 

recognized by the Roman Empire, prayer books, in particular, remained 

open to addition and change through the centuries. Thus the liturgy

slavianskoi p is ’mennosti. The Hague-Paris, 1966 (repr. from Trudy slavianskoi komissii, 
Akademii NaukSSSR, Leningrad, 1930), p.28; hereafter Lavrov,

For a general introduction to the liturgy and a list of the liturgical books see Sévérien Salaville, 
An Introduction to the Study o f  Eastern Liturgies, tr. & intro. John Barton, London, 1938 and 
J.H. Srawley, The Early History o f  the Liturgy, (The Cambridge Handbooks of Liturgical Study), 
Cambridge, 2nd edn, 1947. Casimir Kucharek has compiled a detailed work concerning the 
liturgy attibuted to John Chrysostom. He discusses the text of the liturgy, its practice, as well as 
the theological significance of each part of the ritual in The Byzantine-Slav Liturgy o f  St. John 
Chrysostom, Ontario, 1971, 1 & 2.

For full a description of the liturgical books see Istoricheskoe obozrenie bogosluzhebnykh knig 
greko-rossiiskoi tserkvi, 3rd edn, Kiev, 1857. A. Dostal discusses the nature of the Slavonic 
liturgy which developed in Moravia during the rtinth century in The origins of the Slavonic 
Mtaigj/’, Dumbarton Oaks Papers, 19, 1965, pp.67-87.

Dom G. Dix, The Shape o f  the Liturgy, London, 1945, suggests that from a single model of 
eucharistie worship, different rites, for example the Syrian and Egyptian rites, emerged in the 
third and fourth centuries with a greater degree of standardization occurring when the Church 
gained imperial recognition. See also John Meyendorffs chapter ‘Liturgy’ in The Byzantine 
Legacy in the Orthodox Church, New York, 1982, pp. 116-28. He comments that the Byzantine

11



provided both an axis o f stability for the Church, as well as a point of 

potentially deep division. Because the liturgy was seen as embodying the 

Church’s dogma, attempts to introduce changes in the ritual, particularly 

those affecting the Holy Liturgy, tended to arouse implacable opposition.

For writings on the theory and practice of prayer, the early Church 

could turn to the Scriptures as well as to apostolic writings. The third 

century saw a number of key works devoted more specifically to the subject 

of prayer, notably Origen’s treatise on the subject. Even when prayer was 

not the main focus, writings attributed to other Church Fathers, such as 

Gregory of Nazianzus, Basil the Great, Gregory of Nyssa and John 

Chysostom, contain numerous comments relating to prayer and set out the 

theology which would shape the perception of prayer. It is not easy to 

ascertain how many or which parts of patristic works were translated early 

into Slavonic, and therefore exactly what was available in Kievan Rus’. 

Certainly some of the more mystical works on prayer such as Evagrius 

Ponticus’ De oratione and John Climacus’ Scala paradisi were included in 

the corpus of translated works. In general, patristic works translated in the

liturgy was on the one hand highly conservative, being perceived as the test of true orthodoxy and 
the preserve of the ‘Great Church’. On the other hand, he also notes the development of 
hymnography in the eighth and ninth centuries and of the introduction of practices from the 
Typikon of St Sabbas during the thirteenth and fourteenth centuries. For a discussion of the use of 
the psalms, especially the communion psalms see D. Conomos, ‘The late Byzantine and Slavonic 
communion cycle: littugy and music’, Dumbarton Oaks Studies, 21, 1985, pp.3-18.

See Jaroslav Pelikan, The Spirit o f  Eastern Christendom (600-1700), (The Christian Tradition. 
A History of the Development of Doctine II), Chicago, 1974.

For a general history of the early Church see Henry Chadwick, The Early Church, (The 
Penguin History of the Church I), London, 1968, repr. 1990.

Within fifty years three major works had appeared on prayer, namely Tertullian’s De Oratione, 
Origen’s Treatise on Prayer and Cyprian’s De Oratione. For a useftil introduction to literature on 
prayer and an English translation of Origen’s work see Eric George Jay (tr. & intro ), Origen’s 
'Treatise on Prayer, London, 1954.

For a synopsis of the lives and works of the Church Fathers see individual entries in William 
Smith & Henry Wace (ed.), A Dictionary o f  Christian Biography, Literature, Sects and 
Doctrines, London, in 4 vols. I, 1877, II, 1880, III 1882, & IV, 1887.

For translated literature available in Kievan Rus’ see Gerhard Podskalsky, Christentum und 
theologische Literatur in der Kiever R u s’ (988-1237), Munich, 1982, and Francis J. Thompson,
1) ‘The nature of the reception of Christian Byzantine culture in Russia in the tenth to thirteenth 
centuries and its implications for Russian culture’, Slavica gandensia, 5, 1978, pp. 107-39; 2) 
‘Quotations of patristic and Byzantine works by Early Russian authors as an indication of the 
cultural level of Kievan Russia’, Slavica gandensia, 10, 1983, pp.65-102; 3)‘“Made in Russia”. A 
survey of translations allegedly made in Kievan Russia’, in Millennium Russiae Christianae.

12



Kievan period tended to concentrate on how to pray, rather than on a 

philosophical discussion of the nature and purpose of prayer. It was only 

after the Mongol invasion and the rise of Muscovy, that native Slav writers 

such as Nil of Sora composed treatises devoted specifically to prayer. 

During the fourteenth century, the practice of hesychasm, which advocated 

the prayer of the heart or prayer of the mind, gained popularity throughout 

the Orthodox world. Increasingly hesychasm became associated with the 

repetition of the Jesus prayer, generating considerable interest in a more 

mystical understanding of prayer.^  ̂ The Philokalia (Dobroliubie), a 

collection of writings dating fi*om between the third and fifteenth centuries 

devoted specially to prayer, was translated into Slavonic in the eighteenth 

century and profoundly influenced the perception of prayer in Russia.^^

By comparison with these later developments, the writers of Kievan 

Rus’ would have been guided primarily by the Scriptures and the prayers of 

the liturgy in forming their perception of prayer. This study looks not at 

theories about prayer and its practice, but rather confines itself 

predominantly to notable prayers attributed to the early Slav writers in 

Bulgaria and in Rus’.

The choice of prayers is determined mainly by three factors: first, the 

material that is extant, second, probable Slav authorship of a prayer, and 

third, the contribution each prayer makes to a perception of nationhood and 

spirituality. The first point is an obvious one but here it is worth restating as 

the field of research is circumscribed by the scarcity of material in the first 

centuries of Slavonic writing. Rather than fixing criteria by which to select

Tausend Jahre Christliches Russland, 988-1988, ed. G. Birkfellner, Cologne-Weimar-Vienna, 
1993, pp.295-354.

See F. von Lilienfeld, Nil Sorskij und seine Schriften: die Krise der Tradition im Russland 
/va/75///, Berlin, 1963.

See John Meyendorff, St. Grégoire Palamas et la mystique orthodoxe, Paris, 1959.
This collection was first compiled in the eighteenth century by two Greek monks, St 

Nicodemus and St Macarius and was published in Venice in 1782. Paisii Velichkovskii, a 
Russian monk who visited Mt Athos, translated a selection of texts from the Philokalia into 
Slavonic and it was published in Moscow in 1793. For an English translation see G.E.H. Palmer, 
Philip Sherrard & Kallistos Ware (tr. & ed.). The Philokalia, I, London, 1979.
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material, here the material dictates to a large degree what criteria can be 

applied?^

The themes of nationhood and spirituality are two subjects of current 

interest. Since the resurgence of national awareness in the countries of the 

former USSR, numerous articles and books have been coming off the 

academic press devoted to the concept of nationhood and national 

identity.^  ̂ Of course, in comparison with a study of a contemporary 

phenomenon, the phenomenon of nationhood as reflected in early Slav 

prayers differs enormously in its fundamental conception and historical 

context. The term nationhood, and the related words nation and national, 

might at first sight appear anachronistic when applied to Rus’. On careful 

reflection, however, this term is appropriate.̂ "̂

Firstly, it is important to emphasize that by using the term nation in 

relation to the Middle Ages, I am neither trying to undermine its 

contemporary usage, nor ignore its relevance as a historical phenomenon 

that surfaced with particular verve (or one could say, virulence) at the end 

of the eighteenth and beginning of the nineteenth centuries. Because there is 

no one definition of a ‘nation’, it is standard practice to offer a definition at 

the beginning of an article or book. For the purposes of this study, 

nationhood is a useful term which defines a group of people, in this instance 

the inhabitants of Rus’, who occupy a certain territory and cultivate a sense

Likewise, Halperin, in his study of the concept of the ‘ruskaia zemlia’, notes that in medieval 
Rus’ there was little in the way of theoretical treatises on political thought, so that in lieu phrases, 
concepts and titles become important evidence. See C.J. Halperin, ‘The concept of the “Ruskaia 
Zemlia” and medieval national consciousness from the tenth to the fifteenth centuries’. 
Nationalities Papers, 8, 1980, 1, p.75.

For example Rogers Brugbaker, Nationalism reframed, nationhood and the national question 
in the New Europe, Cambridge, 1996. D.S. Likhachev’s book, Natsional’noe samosoznanie 
drevnei Rusi, Moscow-Leningrad, 1945, discusses the evolving national identity of Rus’ in 
relation to the hypotheical svody’, which he argues forms the basis of the Primary Chronicle. It 
is perhaps not without significance that Likhachev chose to publish on this topic in 1945 when 
questions of nationhood were at the forefront of international concern.

The word natio (deriving from the Latin nasci - to be bom) was employed in the Middle Ages 
more generally as a synonym for gens, and was also used in a narrow sense to designate the 
quarters in a medieval university occupied by students from a particular country (Susan Reynolds, 
Kingdoms and Communities in Western Europe, 900-1300, Oxford, 1984).
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of solidarity and common culture under the authority of a recognized ruler 

or rulers. In the case of the people of Rus’ they can be seen to perceive 

themselves as bound together by a common language, religion, rule, history, 

culture and territory. Though the use of alternative words for nationhood, 

such as ‘peoplehood’ or ‘community’, are less controversial, they fail to 

convey the distinctive identity which resides in such a group.^  ̂ In addition, 

the word nation reinforces a sense of continuity with the past. Particularly 

in the area of perception, which lies at the heart of any nation, there is 

reason to look for continuity with the present.^  ̂ Discontinuity between 

present and past is possibly reflected more sharply in the changing political 

structures, rather than in mental processes which shape people’s perception 

of nationhood. Thus the word nation can be applied to Rus’ within agreed 

limits.

In exploring perceptions of nationhood it is important to remember 

that the writers who inform these perceptions reflect the views held by 

clerics and by those in power. A common feature of medieval literature, is 

the fact that the extant writings articulate what was considered to be 

important by an influential circle rather than by a cross-section of society.

The identity of a ‘nation’ was evidently perceived in different terms 

ten or so centuries ago. One of the biggest differences lay in the role

Hugh Seton-Watson also faced a similar problem in terminology when he investigated the 
formation of national identity and consciousness. Consequently he made a distinction between 
‘old nations’, formed before articulated views on nationalism, and new nations’ formed since 
that period. Such a distinction can be artificial and I would argue that his inclusion of Russia as 
one of the old nations’ is misleading. According to his theory the formation of national identity 
and consciousness among the old nations was slow and obscure, a spontaneous process, which 
was not willed by any one person. When considering Rus’, however, its formation is accelerated 
in comparison with countries like England. See Seton-Watson, Hugh, Nations and States, 
London, 1977.

Benedict Anderson, Imagined Communities, 2nd edn, London-New York, 1991, argues that all 
nations are imagined political communities distinguished by the style in which they are imagined. 
It may be added that the mutual perception of nationhood is seen to be more important than the 
occupation of a common territory or use of a common language. Anthony D. Smith, ‘Nationalism 
and the Historians’ in ed. Anthony D. Smith, Ethnicity and Nationalism, Leiden-New York- 
Cologne, 1992, p.73, agrees that there are continuities between the pre-modem community and 
the modem nation in areas such as myth, symbol and historical memory, suggesting that these 
may elucidate why the nation remains a focus of solidarity for many people.
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accorded to religion. In the Middle Ages, countries tended to be identified 

by religion, an identity which was often linked inextricably to the political 

system of the day. For example, the head of the Byzantine Empire was the 

emperor, who was seen as God’s regent on earth. Thus the underlying 

model of authority was a universal one of the kingdom of God. By officially 

converting to Christianity, Rus’ became part of this wider perception of the 

universal kingdom.^^

With the conversion and baptism of Rus’ seen as the means of entry 

to this new identity, an understanding of its nationhood was inextricably 

linked to Christian spirituality. What does one mean by ‘spirituality’? Like 

the ongoing discussions about national identity and nationhood, 

publications about spirituality have proliferated in recent years. In fact the 

term has only come into vogue this century and is even younger than the 

current understanding of nation. Its meaning has been extended from the 

narrowly Biblical understanding of ‘spiritual’, that which derives from the 

Holy Spirit, to an understanding which includes all religious faiths and also 

relates to the spirit of man.^* Potentially the term is therefore so broad, that, 

like the terms nation and nationhood, it benefits from being redefined at the 

beginning of a work. With regard to this study, ‘spirituality’ is relevant as 

the particularized human expression (in this case with reference to literary 

works) of what is perceived as transcendent within the Orthodox tradition. 

Thus the texts of prayers, viewed as communication with transcendent

See John Meyendorff, The Byzantine Legacy in the Orthodox Church, New York, 1982, pp. IS
IS and I.P. Medvedev, ‘The role of Byzantium in the medieval Christian world with particular 
reference to the Christianization of Rus’ in The Legacy o f  Saints Cyril and Methodius to Kiev 
and Moscow, ed. A.N. Tachiaos, Thessaloniki, 1992, pp.349-57.
^ Peter Toon, What is Spirituality? And is it for me?, London, 1989, p. 15, quotes Jordan 
Aumarm, Spiritual Theology, London, 1980, p. 17, who comments ‘in its widest sense spirituality 
refers to any religious or ethical value that is concretized as an attitude or spirit from which one’s 
actions flow. This concept of spirituality is not restricted to any particular religion; it applies to 
any person who has a belief in the divine or transcendent and fashions a life-style according to 
one’s religious convictions’. He also notes Gordon Wakefield (ed.). Dictionary o f  Spirituality, 
London, 1983, p.361, who observes that spirituality has come much into vogue to describe those 
attitudes, beliefs, practices which animate people’s lives and help them reach out towards super
sensible realities’. According to these definitions spirituality is not necessarily perceived to be 
religious.
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figures, by their very nature are expressive of spirituality. In addition, 

spirituality forms the second member of the pair together with nationhood. 

They form an appropriate partnership, given that in the Middle Ages 

nationhood and spirituality were generally seen as two parts o f the same 

whole. The term ‘spirituality’ seems a suitable, if  somewhat elusive term, 

for defining the interest of this study which centres on the texts o f prayers.^^

How did the bookmen and rulers of early Rus’ respond to the 

challenge of producing a written record which would chart their beginnings 

as a Christian nation? Clearly, at times it is impossible to be certain of the 

complexity of motivating factors at work which shaped events and affected 

the production of the texts in Rus’. I have, however, pinpointed three areas 

which would have affected the emerging perception of the nationhood of 

Rus’.

First, it is important to acknowledge the adoption of a Christian 

identity in the context of history. Even though the populations of the trading 

centres in Rus’ had been exposed to Christianity for at least a century, 

Vladimir I’s official acceptance of Christianity as a national religion and his 

marriage into the imperial Byzantine house, are a watershed. It seems likely 

that Vladimir was motivated in his choice of religion by a desire to establish 

firmer political and economic structures, as well as providing a cohesive 

religion which could unify Rus’ internally and put it on an equal footing 

with other countries which had adopted one of the religions of the Book. 

Identity was also realized in terms of culture, affecting social customs as 

well as the art and architecture of Rus’. Crucially, conversion helped to 

develop the systematic use of a written script in Rus’, considerably 

expanding the horizons for the trade of goods and ideas, as well as offering 

a tool to craft a record of its identity as a nation. Furthermore, Rus’ then 

became one of the Christian nations which possessed a language for

For a discussion of the different assumptions in an interpretation of ‘spiritual’ life see Philip 
Sheldrake, Spirituality and History. Questions o f  Interpretation and Method, London, 1991.
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worship. Though different factors can cloud a historical perspective, for 

example the fact that literary records were often composed in retrospect, 

and events like Vladimir’s baptism and the conversion of Rus’ can be seen 

to have been simplified, one point emerges; Rus’ was not subsumed by its 

realignment to Orthodoxy but rather invigorated by it to form a clearer 

sense of nationhood.

Second, having accepted Christian identity, how could the Byzantine 

literary tradition help the bookmen of Rus’ to see their nation through a 

wider perspective of Christian history? One key factor was the perception 

transmitted explicitly through works such as John Malalas’ Chronographia 

and its Continuatio, and implicitly in most medieval writings, that Christian 

history operated within clearly delineated lines - Creation marked its 

beginning and Judgement its end, and events in-between were to be 

interpreted through a kind of sacred history. By sacred history what is 

meant is a record of past events which are often peopled by a mixture of 

historical figures and their Biblical prototypes. Christ is viewed as the focal 

point of history, so that events before his birth point to him and events after 

his life reflect the outworkings of providence. This typological method of 

interpretation characterizes many of the writings of the Early Church.^  ̂

Naturally, the writers of early Rus’ also tended to view the unfolding of 

their own national story through such a filter. Thus Vladimir I is likened to 

Constantine the Great as a fellow apostle to his people. In general terms the 

Christianization of the Roman Empire offered a model for the emergence of 

a Christian country. Here the combined work of the apostles, martyrs, and

For the history of the formation of Rus’ from a historical perspective see Simon Franklin & 
Jonathan Shepard, The Emergence o f  Rus 750-1200, London-New York, 1996, (hereafter 
Franklin, The Emergence o f  Rus); Janet Martin, Medieval Russia 980-1584, (Cambridge 
Medieval Textbooks), Cambridge, 1995; A.E. Presniakov, The Formation o f  the Great Russian 
State, tr. A.E. Moorhouse, Chicago, 1970 and O. Pritsak, The Origin o f  Rus', I, Cambridge, 
Mass., 1981. For references to articles on the linguistic origin of the term ‘Rus” see the 
bibliography for chapter four.

Manlio Simonetti in Biblical Interpretation in the Early Church. An Historical Introduction to 
Patristic Exegesis, tr. J.A. Hughes, Edinburgh, 1994, examines hermeneutic methods developed 
by the early Christians, including typology.
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saints, together with the miraculous conversion of Constantine the Great, 

could find its echo in the emergence of Rus’. In prayers native writers could 

illustrate the miraculous conversion of Vladimir I, apostle to Rus’, as well 

as record the sentiments ascribed to its own martyrs and saints.

Third, it is worth remembering that prayers were often, though not 

always, circumscribed by the need to reflect Christian dogma. Writing 

prayers might be also shaped by adherence to a traditional format, and by a 

focus on eternal considerations rather than concrete historical events. These 

factors could serve to ‘disconnect’ the prayer from the time of its 

composition, so that the prayers were perceived possibly more as models of 

spirituality rather records of human reaction and emotion. Rather than 

trying to establish whether the prayers under consideration may accurately 

reflect historical events, this study considers prayers as an expression of the 

writer’s perceptions which he projects.

The perceptions of nationhood and spirituality are traced as they 

occur in a series of individual prayers which are arranged side by side 

according to a general thematic pattern, rather than forming a single 

national myth.̂ "̂  This makes the overall shape of the study resemble a 

collection of stones placed side by side rather than a string of even pearls. 

Apart from the general thematic framework I have chosen, there is little to 

suggest an unbroken line of progress between the prayers of each chapter. 

On the contrary, the prayers can be seen to stand in isolation from each 

other, covering between them huge expanses of time (nearly four centuries)

In the first chapter of Michael Chemiavsky’s, Tsar and People^ New Haven, 1961, he sets out 
the way in which the writings on Vladimir I’s conversion and the vitae of Boris and Gleb lay a 
basis for considering Rus’ as a new terra sancta, sanctified by the blood of the princely martyrs.

Simon Franklin and Jonathan Shepard comment on the Kievo-centric view of Rus’ which is 
promoted by the writers of the Primary Chronicle, and is still evident in the use of ‘Kievan Rus’ ’ 
to describe some four hundred years of history. See The Emergence o f  Rus, xix.

Connor Walker, ‘The nation and its myth’, in Anthony D. Smith (ed.). Ethnicity and 
Nationalism, (International Studies in Sociology and Social Anthropology LX, ed. K. Ishwaran), 
Leiden-New York-Cologne, 1992, pp.48-57, discusses how nations develop a myth of common 
descent and that for a sense of nationhood, people need a sense of separate origin and evolution. 
He then illustrates his thesis with examples from the speeches of Bismarck, Hitler and Mao, the 
francofication of Napoleon’s surname, and reports of the violence between ethnic groups such as 
the Georgians and Azeris.
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and space (Bulgaria, Kiev and Turov are the three probable places of 

composition). Rather than seek to recreate a single all-encompassing 

concept of nationhood, this study investigates perceptions which emerged 

not in an even and modulated way, but rather as scattered traces left by 

successive generations of individual writers and scribes.

One principle of organization for this study is thematic. Accordingly, 

marks of the perception of Rus’ as a Christian nation are followed in the 

prayers. A written script is seen to be central to the emerging identity of 

Rus’, both in spreading Christianity and as a tool with which to express its 

sense of nationhood. The so-called Alphabetical prayer commonly 

attributed to Konstantin of Preslav, will be examined first. As a prayer it 

can be shown to express the way in which the word was perceived in the 

early days of the Slavonic script, reflecting an outlook that is closer in time 

and thought to the Cyrillo-Methodian mission. Second, I consider the 

prayers which depict the official conversion and baptism of Rus’ and its 

ruler, Vladimir I, seen here as marking a turning-point in the perception of 

nationhood. Third, the portrayal of the first native martyred princes, Boris 

and Gleb, is examined. Their identity, partly built up in the prayers 

attributed to them, is seen to affect the perception of Rus’ as a sanctified 

land, and the status of its rulers who are related to the martyred princes. In 

chapter four, the new identity of Rus’ as God’s people and country is 

examined in the light of the prayer which follows Ilarion’s Slovo o zakone i 

blagodati. In chapter five Rus’ is seen to be given a focus of spiritual 

excellence in its monastic intercessors, the founders and monks of the 

Kievan Caves Monastery, in particular St Feodosii. As well as contributing 

to the perception of Rus’ as a Christian nation, the monastery is seen 

through intercessory prayer to provide a beacon of heavenly reality in Rus’. 

Prince Vladimir Monomakh’s prayerful meditation at the beginning of his 

Pouchenie is considered in chapter six as providing a basis according to 

which the rulers of Rus’ should live as Christians. In chapter seven the
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weekly prayer cycle by Kirill of Turov is analyzed as an expression of the 

interior, spiritual landscape which is seen to surpass boundaries of national 

identity.

A second organizing principle for this study is the rough 

chronological order of events. This order, however, does not always 

coincide with time of a prayer’s composition. Although Ilarion’s prayer was 

written before the extant accounts of Vladimir I and Boris and Gleb, it is 

treated in chapter four as a prayer to be said by the people of Rus’ 

following chapters two and three which examine the prayers attributed to 

princes.

The diversity of prayers under discussion is also reflected in the 

diversity of literary contexts in which they are found. Just as choosing 

prayers according to certain literary criteria would restrict a wider 

understanding of prayer, so selecting prayers according to context would 

limit the focus of this study. Because a prayer can be generally plucked out 

of one context and dropped into another with ease, there is potentially a 

variety of contexts for any given prayer. This is particularly true when a 

prayer is more self-contained thematically, and, when by virtue of its 

position, it can be more easily detached. For example, a prayer which serves 

as a prologue or an afterword can be plundered and inserted in another work 

without significant change. Where there is choice between different 

contexts, my aim is to focus on the context which appears to be of earlier 

origin, and also to integrate the study of its context with an exploration of 

the prayer’s significance within the work as a whole.

The literary contexts under scrutiny include Konstantin of Preslav’s 

translation of a Gospel commentary, to which the Alphabetical prayer 

forms a prologue. The Slovo o zakone i blagodati ascribed to Ilarion 

provides the settting for a prayer which follows directly after. Prayers 

attributed to Princes Vladimir I and his sons Boris and Gleb find their 

context in various narratives recounting their lives, and, in the case of Boris
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and Gleb, their martyrdom. Nestor’s Zhitie Feodosiia, a number of 

chronicle entries and the Kievo-Pecherskii Paterik provide the context for 

material devoted to Feodosii and the Kievan Caves Monastery. Vladimir 

Monomakh’s Pouchenie is the context for his opening prayerful meditation, 

and Kirill of Turov’s prayers provide their own context in being arranged 

according to the Church’s weekly cycle of daily observances.

Embracing such a variety of contexts, however, means that a flexible 

approach is necessary in exploring the place of prayers. For example it is 

natural that different questions will be raised by prayers set within 

narratives, compared to prayers which are more loosely attached to a work 

such as a sermon or commentary. As far as chapter five is concerned, the 

interest lies in the literary context given to the perceived intercession by 

those at the Kievan Caves Monastery, which includes specific texts of 

prayers but does not focus exclusively on them. Kirill of Turov’s collection 

of prayers also offers an unusual literary context, since in one respect they 

form their own context.

Two prayers, the Alphabetical prayer and the prayer attributed to 

Ilarion, require greater attention to textual problems since the shape of the 

work affects the context. However, rather than isolate the textual study from 

an interpretative discussion, both concerns have been integrated. The 

contexts of both prayers can be seen to significantly affect the interpretation 

of the prayers and their comment on the themes of nationhood and 

spirituality.^  ̂ In the first chapter, the word, in its linguistic as well as its

Two key figures in textual criticism are Karl Lachmann and Joseph Bédier. Lachmann is 
known for his method of assigning manuscripts to genetic groups on the basis of shared errors, 
groups which are then arranged into a tree structure of which the root is the lost archetype. See 
the introductions to Karl Lachmann (ed.). In T. Lucretii Can De remm natura libros 
commentarius, 1855, repr. New York, 1979 and Nouum Testamentum Graece et Latine, Berlin, 
1842. Bédier on the other hand advocated the editing of a single ‘best’ manuscript rather than the 
reconstruction of a hypothetical archetype. See Joseph Bédier, ‘De L’Édition princeps de “la 
Chanson de Roland” aux éditions les plus récentes, premier article’, Romania, 63, 1937, pp.433- 
69; deuxième article, 64, 1938, pp. 145-244; troisième article, 64, 1938, pp.487-521 and ‘La 
Tradition manuscrit du Lai de L’Ombre: Réflexions sur l’art d’éditer les anciens textes, premier 
article’, Romania, 54, 1928, pp. 161-96; deuxième article, 54, 1928, pp.321-56. D.S. Likhachev 
distinguishes textology as an independent field of study in Teskstologiia, Moscow-Leningrad, 
1962. For a discussion of past and recent approaches to textual studies, in particular relating to
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theological meaning as the Word, provides the keynote for an analysis of 

the Alphabetical prayer, as well as for a consideration of its position in the 

Gospel commentary (itself an elucidation of the Word). When considering 

Ilarion’s Slovo o zakone i blagodati, I have chosen to look at the work 

through its creation of a unified identity for the people of Rus’, a concern 

which is also reflected in the prayer and serves to link the works together. 

Establishing such connections in retrospect is, of course, all too easy, and in 

both chapters, these more subjective considerations are supported by 

additional evidence.

Regarding Vladimir Monomakh’s Pouchenie, the prayerful 

meditation will be considered as providing a moral basis for the work, 

which in turn affects the question of its structure and past assumptions 

concerning its textual condition. Naturally it is important to underline that 

by synthesizing a textual and an interpretative approach I am not arguing 

that this is the method or a better method by which to study prayers in their 

literary context. Without due care such an approach has serious flaws. 

However, given the scope of this investigation, 1 would suggest that such an 

approach in this instance opens the way for a fruitful discussion.

When more than one account of a person’s life exists, for example 

the writings relating the lives of Vladimir 1, Boris and Gleb, the question of 

context touches not only how prayers function within a particular narrative, 

but also how prayers compare with those used in other works. This means 

that elements which are indicative of nationhood and spirituality can be 

explored with attention to the complexity of differing perceptions rather 

than in terms of a general myth.

To summarize the limits of this study - although the prayers chosen 

are all native Slav writings as opposed to the vast number of translated

Anglo-Saxon literature, see Allen J. Frantzen, Desire fo r Origins. New Language, Old English, 
and Teaching the Tradition, New Brunswick & London, 1990.
^ On the pitfalls of an approach based on an author’s intention see Jerome J. McGann, A 
Critique o f  Modern Textual Criticism, Chicago-London, 1983.
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prayers, I have by no means included all the prayers of the period. No 

attempt has been made to examine a theology of prayer in the light of the 

Byzantine legacy and the writings of the early Slav Church. Similarly, the 

way in which the prayers relate to other liturgical works, to the veneration 

of icons and to the rules of prayer, is not under consideration here. 

Furthermore, I have not addressed in any detail the question of geme and 

the conventions of prayers, nor chosen to concentrate on tracing the textual 

development of individual works.

This study is distinctive in the way it takes into account two 

contemporary concerns - the perceptions of nationhood and spirituality - 

and relates them specifically to native Slav prayers and their literary 

contexts. The discussion of prayers in their literary context takes prayers 

from the sidelines of interpretative criticism, giving them a potentially 

central role in offering an interpretative key to the work as a whole. Overall, 

the contrast between the narrowness of any perspective gleaned from the 

relative dearth of material over four centuries, and the breadth of my theme, 

may make this study appear over ambitious. However, as I show, a close 

reading of prayers from different epochs is an effective way of gauging 

emerging perceptions of nationhood and spirituality.
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The word of the Alphabetical prayer

Language and religion are two pivotal elements in any discussion of 

nationhood in a medieval context. Religion may be more powerful as a 

mark of nationhood if  it is expressed in one’s own language. For the people 

of Bulgaria and Rus’, the Slavonic script was an asset in establishing their 

identity as a Christian nation and was, of course, a prerequisite for 

composing their own written prayers. With the Slavonic script as a 

foundation stone for these developments, it makes an appropriate starting 

point for this study.

Sts Cyril and Methodius created the Slavonic alphabet and translated 

the Scriptures and liturgy into Slavonic in the second half of the ninth 

century, above all, to make plain the Gospel word to the Slavs. Therefore 

the word understood as the word of the Slavonic script, and the word 

perceived as the logos, was of particular relevance to this mission. Before 

examining the concept of the word in the so-called Alphabetical prayer - an 

alphabetical acrostic commonly attributed to Konstantin of Preslav, who 

describes himself as one of Methodius’ disciples - 1 shall explore how the 

word is used in other writings originating from the early period of Slav 

mission. Then I shall examine the literary context of the prayer, suggesting 

that it fits well as a prologue to the commentary on the Gospels translated 

by Konstantin, a work which was also designed to make plain the Gospel 

word to the Slavs.

During the second half of the ninth century both Prince Rostislav of 

Moravia and Boris I of Bulgaria were keen to have proper translations of 

the Scriptures and liturgy in Slavonic. In both countries, initial missionary
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work had already begun. In Moravia the Frankish missionaries used the 

Latin liturgy, while in Bulgaria, Byzantine missionaries used the liturgy in 

Greek. ̂  Clearly, the Slavonic liturgy was potentially of enormous benefit in 

both countries, particularly at a time when there was a developing sense of 

cultural and political awareness. It could help people to assimilate the 

Christian faith more easily, and also offered a greater measure of cultural 

and political autonomy. By the time of the official conversion of Rus’ in 

988, the Slavonic script had already been in use for over a century. 

Undoubtedly the early passions aroused by the creation of a new alphabet 

for translating the liturgy had died down. In this respect the Slavonic script 

appears to have had an easier passage in Rus’ than in Moravia and 

Bulgaria.^

Before leaving Constantinople in 863, Cyril had already begun the 

task of making plain the Gospel word. In the Vita Constantini it records 

how Cyril translated the beginning of St John’s Gospel, which was the first 

reading for Easter: ‘ m c k o h m  s t  c a o k o  m  c a o b o  B - t  c \ | ’ b o p a ,  m  B o r z ,  b ^  c a o b o ,  m  

The medieval hagiographer was probably aware of the symbolic relevance 

of this passage. At the heart of the Christian dogma is seen to lie the word 

incarnate - the person of Christ, at once the source and summary of 

Christian faith. In the hagiographer’s eyes, Cyril’s translation of the sacred

 ̂ See Dimitri Obolensky, The Byzantine Commonwealth. Eastern Europe, 500-1453, London, 
1971. Obolensky notes that in the first half of the ninth century the Franks had translated a few 
key texts from Latin into Slavonic by transcribing them into Latin characters. Evidently Slavonic 
religious terms (if not whole texts) were transcribed by means of the Greek alphabet for those 
Slavs living inside the Byzantine Empire (p. 138).
 ̂Francis Thomson, ‘SS. Cyril and Methodius and a mythical Western heresy: trilinguism’, (A 

contribution to the study of patristic and mediaeval theories of sacred languages). Analecta 
Bollandiana, 110, 1992, pp.67-122, demonstrates that there is no evidence to show that 
trilinguism was a heresy in the true sense of the word. However, he points out that there would 
have been opposition from the Latin and Greek camps to using a newly created alphabet for 
translating the liturgy. I. Tamanidis, ‘Latin opposition to the missionary work of Cyril and 
Methodius’, The Legacy o f  Saints Cyril and Methodius to Kiev and Moscow, ed. A.E. Tachiaos, 
Thessaloniki, 1992, pp.49-62, argues that the over-riding Frankish objection to the brothers’ 
mission concerned theological differences rather than a rejection of the use of the Slavonic 
liturgy.
 ̂Lavrov, Materialy, p. 27
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books is a fulfillment of prophecy: ‘m w T B c p o iu x c A  no njJoj^oHbCKOMovj* caokccm, c\|’ujh
, 4

rA C \{ ') (b l)( t OVj’C A b llil^ T M  KHMJbHiktA CA0B6C\, H tA3blK2> fACHÎ» BblC Tb rOSj’rH M K b lM ’b  .

The Prolog, generally thought to have been composed by Cyril as the 

prologue to his translation of the Gospels, resonates with the motifs of the 

word and the Slavonic script. Isaiah’s prophecy, ‘ c a^ h m m  n|>0 3feTb, rA o y c n n  

«vj-cbiujeTb CAOBO Bc\j'K0B'N0K’,̂  is also quotcd by Cyril, and it becomes a rallying 

cry in support of the Slavonic script.  ̂ The adjective 'Bc\j'KOK'Ntin’ reinforces 

the need for the word to be transmitted by means of a script. For Cyril, 

spiritual tragedy is seen as ignorance of the word, as a soul without letters 

(A«̂ fiiiA B63B3SfK0K'HA).̂  Spiritual growth is depicted in the Prolog as a shower 

of letters (Tjj'tBovj’wuje bo;b m h  Bosj’KBb). So that the Slavs will be spiritually 

alive, Cyril urges them to pay attention to the written word as it is conveyed 

by the Gospel writers, Matthew, Mark, Luke and John:

B b N b M 'b T M  H n n tA  W T  B 'ce ro  CAbllUM Te Cao B'Bh ' cKB NA|)OAb BbCb, CAblUJMTC

CAOBO W T  K oPA bo n ^ n A G , CAOBO K j)b M H T b  A ^ W IE  HCAOBTHbCKMK, CAOBO

Kj^'bHM Tb C^bALU.A M OXj-Hbl, CAOBO B CA POTOBAtA EoPA n 0 3 N A T H .^

In the Gospels the word is described as coming from God, with St John 

emphasizing the nature of the incarnate Word. Cyril structures this section 

so that the emphasis falls on the word. After telling the Slavs three times to 

listen, he announces what they must listen to - the word which has come 

from God. Then ‘ caobo ’  is repeated three times, creating a cluster of words 

beginning with ‘ c a ’ . Two assonant verbs, ‘K|>bMMTb’ and ‘Kj»'tnnTb’, also 

describe the effect of the word, both verbs which indicates the word’s role 

in sustaining life. The word is also perceived as the key to understanding 

God’s law, which as Cyril explains, makes known paradise. The soul bereft

 ̂Lavrov, Materialy, p. 28 
 ̂Lavrov, Materialy, p. 196

® The Prolog deplores words spoken in an alien tongue which cannot be understood, ‘ a a  hc 

MMsvfUje Hep\39VfM'Hb K3 biK0Mb cAbiiueuje cAOKo’ (Lavrov, Materialy, p. 197).
’ Lavrov, Materialy, p. 197.
* Lavrov, Materialy, p. 196.
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of letters and unable to see God’s law is compared to an eye that is sightless 

without light/ Without the knowledge of God, Cyril compares man to 

stone, and without books, he describes nations as naked and vulnerable to 

attack. Thus the need for people to hear and understand the Gospels in 

Slavonic it is seen as a matter of life and death, both on an individual and 

national level.

Despite initial support from Rome for the Slavonic liturgy, after 

Methodius’ death on 6th April 869, Pope Stephen V prohibited the Slavonic 

liturgy and recommended that only preaching should be carried out in the 

vernacular. Meanwhile Wiching, the Bishop of Nitra and a trenchant 

opponent of the Slavonic liturgy, led a persecution which expelled 

Methodius’ remaining disciples from Moravia.

The Christian prince Boris of Bulgaria welcomed the fugitives, 

pleased to find men trained in the Slavonic script who could help to 

christianize his country and give religion a national rather than a Byzantine 

face. One aspect of this mission was to translate commentaries which would 

help make plain the Gospel word. Konstantin of Preslav, working in 

Bulgaria from the late ninth to the early tenth century, translated a Gospel 

commentary which consists of fifty-one Sunday sermons. The Alphabetical 

prayer forms the prologue to this commentary in one thirteenth-century 

Synodal manuscript.

^ ‘ T \K 0 M EC\K\ BOVfKOBb, Hï j^KONAi KHM;k ' h \  A»Y)<OKH\ro, 3^K 0H \ B03ÎMM

lAEAHkioMje’ (LdNXGW, Materialy, p. 196).
Before the ‘rediscovery’ of Konstantin in the middle of the last century, it was assumed that 

Cyril was the author of the Alphabetical prayer. Subsequently, the weight of scholarly opinion 
has fallen in favour of Konstantin, though Cyril’s authorship was still being contended in the first 
half of this century by Georgiev and Franko. See I. Franko, ‘Kleine Beitrâge zur Geschichte der 
kirchenslavischen Literatur I’, Archiv fur Slavische Philologie, 3, 1914, pp. 150-79 and Emil 
Georgiev, Dve proizvedeniia na sv. Kirila, (Studia Historico-Philologica Serdicensia Supplementi
2), Sofia, 1938; hereafter Georgiev, Dve proizvedeniia. Konstantin’s identity relies primarily on 
two references. The heading of the forty-second sermon in the Gospel commentary indicates that 
at least one was composed by Konstantin the Presbyter, whom it names as its author; ‘ Ko h c t a n t m n  

npo3Ky’7Tf̂ z c7>KA3\HMe bT KBAHPfAMY WT A«YK2j’. Soo Archbishop Autouii, Iz istorii khristianskoi 
propovedi, 2nd edn, St Petersburg, 1895, (hereafter Antonii, Iz istorii khristianskoi propovedi), 
p.224. In the prose preface which follows the prayer in the Synodal manuscript, the author 
describes himself as ‘ &3% «y m a a k h w h  Ko c t a n t h h a ’ . Konstantin is also mentioned in a second source. 
A postscript, attached to a translation of four sermons against the heretic Arius by Athanasius of
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In the past discussion about the Alphabetical prayer has tended to 

focus on the interpretation of several lines of the prayer and how this may, 

or may not, affect the question of authorship/^ In addition, its form as an 

alphetical acrostic and as syllabic verse has attracted attention/^ With the 

discovery of an increasing number of manuscripts, the questions of different 

redactions has been raised/^ Rather than add new arguments to these areas 

of study, my intention is to examine the Alphabetical prayer and its literary 

setting in the Synodal manuscript, that is as a prologue to Konstanin’s 

translated Gospel commentary, through the perspective given by the word.

The question of the word and its relation to the prayer has been 

touched on by Georgiev and Kuev. On the one hand, Georgiev describes the

Alexandria, describes Konstantin as a bishop and a disciple of Methodius. It further informs the 
reader that Konstantin undertook this work of translation under the order of the Bulgarian Prince 
Simeon. See A. Gorskii, & K. Nevostruev, Opisanie slavianskikh rukopisei Moskovskoi 
Sinodal’noi biblioteki, II, 1859, Moscow, (hereafter Gorskii & Nevostruev, II, Opisanie), pp.32- 
3. ^afarik notes that in the postscript to Konstantin’s translation of the four sermons against 
Arius, he locates himself in the vicinity of the river which runs by the ancient capital of Preslav, 
and therefore sumtises that he was Bishop of Preslav. See P.I. Shafarik (Safarik), ‘Rastsvet 
slavianskoi pis’mennosti v Bulgarii’, tr. O. Bodianskii, Chteniia v Imp. obshchestve istorii i 
drevnostei rossiiskikh pri Moskovskom Universitete, zasedanie 28-go fevralia 1848 goda, 7, 1848, 
pp.49-59.
’ ’ For a summary of the debate over whether Cyril or Konstantin wrote the Alphabetical prayer 
see E.G. Zykov, ‘K voprosu ob avtore “Azbuchnoi molitvy ”, Izvestiia na Instituta za bulgarska 
literatura, 9, 1960, pp. 173-97.

For over a century critics have concentrated on the reconstruction of the original text, 
negotiating two thorny problems. First, the text has been altered by linguistic development and 
the process of copying, and second, it is difficult to judge how stringently the writer adhered to a 
metrical pattern. Sobolevskii placed the prayer in the Byzantine tradition, describing it as 
somewhat similar to ‘political verse’ since the caesura generally comes after the fifth syllable, and 
the accent nearly always falls on the penultimate syllable of the line.. See A.I. Sobolevskii, 
‘Tserkovno-slavianskiia stikhotvoreniia IX-X vekov i ikh znachenie dlia izucheniia tserkovno- 
slavianskogo iazyka’, Trudy odinnadtsatogo arkheologicheskogo s ’ezda v Kieve 1899, ed. G. 
Uvarova & S. Slutskii, II, Moscow, 1902, p.37.

Zykov marks out four groups of manuscripts which he divides into two redactions. His first 
redaction comprises the thirteenth-century Synodal manuscript, together with the third and the 
fourth groups, while the second redaction consists only of his second group. Zykov accounts for 
the difference between the redactions by suggesting that the prayer was remodelled from its 
original Glagolitic orientation to the Cyrillic. He characterizes the Synodal manuscript as the 
earliest and in many respects the closest to the original. For a description of the four groups and 
the manuscripts see E.G. Zykov, ‘Sud’ba “Azbuchnoi molitvy ” v drevnerusskoi pis’mennosti’, 
TODL, 26, 1971, (hereafter Zykov, ‘Sud’ba’), pp. 183-6. Although Kuev expands the number of 
manuscripts under consideration to thirty-eight, he does not radically revise Zykov’s theory of 
two redactions. To a greater degree than Zykov, Kuev accepts the Synodal manuscript as 
providing the earliest and most reliable text of the Alphabetical prayer. See Kuio Kuev, 
Azbuchnata molitva v slavianskite literaturi, Sophia, 1974; hereafter Kuev, Azbuchnata molitva.
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main theme of the Proglas and the Alphabetical prayer as the ‘cult of the 

word’ in support of his view that Kirill wrote both w o r k s O n  the other 

hand, Kuev rejects Georgiev’s notion that ‘slovo’ may refer to the logos in 

the context of the Alphabetical prayer. Like other writers, Kuev, interprets 

the author’s cry for the ‘n|>ocT|>\No caobo’ as a plea for artistic inspiration/^ 

Although Georgiev’s reference to the ‘cult of the word’ highlights an 

important theological and cultural axis of the early Slavonic literary world, 

it does injustice to the complexity of ways in which the writers employ the 

term ‘word’. Therefore it seem appropriate to first explore what the writers 

of that epoch may have understand by slovo and its significance for the 

emerging Slavonic Church. Then I will return to a consideration of the 

‘word’ in the Alphabetical prayer, and the implications it has for an 

understanding of the prayer as a prologue to Konstantin’s Gospel 

commentary.

The word is seen to be central to an understanding of Christian 

theology. In St John’s Gospel Christ is described as the logos, pre-existent, 

and one with the Father. Here John exploits the logos by incorporating the 

Greek ideas about the originating principle at the heart of the universe, and 

also the Old Testament idea of the word crowning key moments of faith.

Using this argument to support his opinion that Cyril is the author of both works, Georgiev in 
addition parallels Cyril’s prayer for the Slav people before he dies, ‘m BbAb̂nn Bb ccbAkû  M̂b caobo’, 
with the author’s cry in ih t Alphabetical prayer, ‘aa BAÂXHtxA Bt cpAku.e caobo’. He also cites other 
references to the cult of the word from Vita Constantini and Vita dem entis. See Georgiev, Dve 
proizvedeniia, pp.41-7.

See Kuev, Azbuchnata molitva, pp. 114-7
See J. Packer, (ed.). New Dictionary o f  Theology, Leicester, 1988, (hereafter Packer, New 

Dictionary), pp.395-6. O. Brooks, ‘Nicene Orthodoxy and fourth century mysticism’. Actes du 
Xlle Congrès International d 'Études Byzantines. Ochride. 10-16 Sept. 1961, 2, Belgrade, 1964, 
pp.475-84, outlines how Clement of Alexandria reinterprets Philo’s exegesis so that the logos, 
the Son, is the wisdom and power by which the unknowable God is made known. In the 
Scriptures the word is important for example, in the book of Genesis where God’s words are seen 
to create the universe and people are created with the ability to think and speak. Old Testament 
prophecies are sometimes introduced as ‘the word of the Lord’ and foretell the coming Messiah 
and the inclusion of the Gentiles as God’s people. In the New Testament, the word is made 
comprehensible to people at Pentecost, reversing the judgement of Babel. In general, in the Old 
Testament, and more clearly in the New, particularly in John’s Gospel, the person and word of 
God are seen as inseparable.
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Writings attributed to loan Ekzarkh reveal a familiarity with the 

concept of the logos. In the opening of his work Pokhvala sv. loana 

Bogoslovtsa loan uses the analogy of a spoken word to describe the 

relationship between Son and Father. He compares the utterance of a word - 

whereby what is initially concealed in a person and part of their spiritual 

essence is made known to others - to the incarnation of the Son, who shares 

the essence of the Father and is revealed to all.̂  ̂ Quoting from the first 

verse of John’s Gospel Ioann elaborates why two different tenses are used 

in Greek, and subsequently in the Slavonic translation, to distinguish 

between the human and divine:

E t  CAOKO, H CAOBO B t  W T BOfA M BOTL B t  CAOBO.”  Cc B t  Bï> NAH<XAO W T  

BOfA “ bMC T tM 2> BblCTL H B63 NCPO N6 BblCTb HHHTO^C.”  feHCTL “ bbiCTb” , TO

KZ> TBA|)H H C )(O A H T t... AH C'b)(OAHT'b K t  B0r8 “ b t ”  HCnOBtAACT'b, KPAA

C'L)(0AHT7> KZ, TBAjlH, “ BblCTb”  n|>l6M6T. K r A A  B M )(O A H T t K t  rOCHOA^ BblCTb

H 99 18
W T A O ? b H T  T H  H ( > H C M e T ' b ,  B t  .

The imperfect of the verb ‘to be’ is seen to convey the eternal nature of the 

logos, while the aorist is employed to depict the human and finite world 

into which the logos entered, corresponding to the imperfect ‘rjv’, 

(translated by the Slavonic ‘ b t ’ ) ,  and the aorist ‘eyeveTo’ (which is 

translated by ‘bbictt̂ ’).̂  ̂ This subtlety of translation appears to have been

lost in later Slavonic translations in which the verse reads ‘i Kor?. BtAiuc
, 20 

CAO BO  .

loan’s comments on the beginning of John’s Gospel can be seen to 

shed light on a variant found in a South Slav manuscript of the Vita

D. Ivanova-Mircheva, loan Ekzarkh Bulgarski, Slava, I, Sofia, 1971, (hereafter Ivanova- 
Mircheva, loan Ekzarkh), p. 164.

Ivanova-Mircheva, loan Ekzarkh, p. 168
Ivanova-Mircheva, loan Ekzarkh, pp. 124-5, compares passages from the Shestodnev with the 

Pokhvala loana Bogoslovtsa and interprets the close parallel as additional evidence for loan’s 
authorship of both works.

F. Thomson, ‘The nature of the reception of Christian Byzantine culture in Russia in the tenth 
to thirteenth centuries and its implications for Russian culture’, Slavica gandensia, 5, 1978, 
p. 116, cites this example.
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Constantini of Cyril’s prayer which he reportedly uttered as he faced death. 

In his prayer he comments that from now on he is servant neither to the 

emperor, nor to any other earthly master, but only to the sovereign God, 

concluding with the words ‘hc m m ccml bl b̂ kli. In the

light of loan’s explanation of the first verse of John’s Gospel, this last 

phrase can be interpreted in the following way. Though Cyril did not exist 

from infinity (hc unlike Christ of whom it could be said ‘bî> nxhaao 

caobo’, but rather existed only in a human and finite world (bli^b), at the end 

of his life Cyril sees his life as partaking of the eternal present of the 

heavenly kingdom (ccml bl b'bkli). If instead Cyril’s prayer simply reads ‘m 

M ecMB Bï> BtKBi, accorduig to the principles which govern the

above interpretation, he is implicitly claiming for himself the nature of the 

pre-existent logos of whom John wrote ‘bt> nahaao b̂  caobo’. By contrast the 

threefold progression of ‘hc B^x, ^ bbi)<b, m ccmb bt> b-bkbi ammhb’ encapsulates 

Cyril’s theosis within a sacred n u m b e r .B o t h  loan Ezarkh’s Pokhvala sv. 

loana Bogoslovtsa and the variant of Cyril’s final prayer indicate the level 

on which two writers understood the logos.

The logos was also used to defend the doctrine of the Trinity, crucial 

to the orthodoxy of the Slavonic Church. Both Cyril and Methodius are 

depicted as facing questions about Trinity from the Jews and 

Mohammedans of their day. In the Vita Constantini, when the Khazar 

Kagan proposes a toast in the name of the one God Creator, Cyril is seen to 

reply shrewdly with an answer pointing to the three persons of the Trinity

active in creation: ‘bT> (mMa) CAIHOPO BoPA M CAOBCCM CPO, HCBCCA (Aj'TBjlZ.AMlijACA,

M ;kmbotboj>/M1];apo bca cmaa cMTowTt’.̂  ̂He further illustrates the

doctrine of the Trinity by then asking the Kagan whether he thinks himself

Lavrov, Materialy, p.65 
Lavrov, Materialy, p.34
On theosis as a mark of the theology of the Eastern Church, see John Meyendorfif, Christ in 

Eastern Christian Thought, Washington, 1969.
Lavrov, Materialy, p. 14
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truly honoured by the person who respects him but not his word or spirit, or 

by the one who honours all three. All three, is the answer given by the 

Kagan, inadvertently illustrating the relationship between the Father, the 

Spirit and the Word. In the Vita Methodii there are likewise a number of 

references which explain the doctrine of the Trinity in terms of the logos. 

Using the same idea as contained in Cyril’s reply to the Kagan, the writer 

affirms: 'cAOKtHL rocnoANbML Nesecx c\j'Tgb|>AniiĴ CA, n c\|'ct’l  kpo klca

T-b M EtiujÂ, T2> noBGA'E, M Here verse nine is added

on, ‘For he spoke, and it came to be; he commanded and it stood forth’, 

underlining the unity between the divine word and action. The exordium of 

the Vita Methodii sets out the basic tenets of the Orthodox faith, including 

an understanding of the Trinity. He quotes how Christ, as the logos speaks 

and affirms his oneness with the Father: ‘m Bt eB\NreAHM caobo

nj)'bHMCT’Z>mMM OSj'CT'AI, B̂nA7>UJbCA NA NOCAtAbN/XtA A'bTA HAUJCrO |>AAM CHACCNMA: A3'b BL

OTU.N A oreub Bt In both vitae the doctrine of the Trinity receives

attention and the brothers are seen to show a deep personal devotion to the 

Trinity. Cyrill is reported to have told the Emperor that he is willing to live 

or die for the Trinity.^^

The vitae of Sts Cyril, Methodius and Kliment of Ochrid all 

emphasis the importance of the word, though not always in the sense of 

logos. As missionaries, translators and teachers, words were naturally seen 

to be crucial to their work. Besides which, none of these saints were 

renowned for spectacular miracles of healing and therefore miracles were 

sought in their words, in particular prophecies. This section will consider 

briefly the portrayal of words in the Vita Constantini, the Vita Methodii and

Lavrov, Materialy, p.68 
Lavrov, Materialy, pp. 67-8
Cyril declares to the emperor: nA«vf ^  )<j)MCTïHCK9vfio. Hto bo mm «ctb cÂjKAbujM n\ cKt-rt,

(ho) 3  ̂ cEATovflo T(»Mu.ovf ov̂MopoTM M jKMBovf BBiTM?’ (Lavrov, Materialy, p.8). Likewise Methodius before 
his mission affirms: ‘jako totobt» ocmb 3 \  KfJbcxMiANbCKcivj'Ki B'tpovf ô p̂TM' (Lavrov, Materialy, p.71).
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the Vita dem entis before applying what has been discovered to the 

Alphabetical prayer.

The Vita Constantini portrays Cyril as an intellectual, a gifted 

translator and a persausive speaker whose words could convert men’s souls 

and even avert violence. As a linguist Cyril has a distinguished career. En 

route to a debate with the Khazars, the author narrates how Cyril stops off 

and learns the Hebrew language, converting two people in the process, and 

then learning what is arguably either Slavonic or Syriac.^  ̂ For his next 

major mission he begins to translate the sacred books into Slavonic. Much 

of the Vita Constantini recounts the content of Cyril’s debates. The author 

identifies his source as eight discourses translated by Archbishop 

Methodius, which he explains, he has abbreviated. If the reader could draw 

from the original work, then the author assures him that he would feel the 

full force of Cyril’s words, ‘m tjvi* c\[3 fHT6 caob6cho\|’K) wtt> bo;kïx BAxroÂ Tn, 

tAKo M nA\M-̂ H (sic) n|>oTMBHbi-x’. In another phrase containing a triple

alliteration, the Kagan is reported to be impressed with the sweetness of 

Cyril’s words, ‘câ aoctm caokccli cbatli)(ï> khmpl’. Opposing the so-called 

trilinguist heresy, Cyril’s weapons are described as words, ‘m c

H M M M ,  tA K O  Â KBIAÏ> C A O B C C b l ftl C y ill ’S

final prayer he is depicted as petitioning God to destroy the trilinguist 

heresy and to inspire his Slav flock with the teaching of God’s word,

‘bẐAOXHM 6̂ B7> CjJ'bAUî  H)Cb CAOBO TBOCPO C\j’HCHÏ\, TBOM BO 6CTb Cynl’S

edifying words (o\[HHT6AbH\A caobcca) are seen to convert a hostile Khazar 

chief, and shortly afterwards his words deliver the saint and his party from a 

vicious attack by the Magyars. Words are seen to be at the heart of Cyril’s 

activity as debater, translator and missionary.

^ Marvin Kantor, Medieval Slavic Lives o f  Saints and Princes, (Michigan Slavic Translations 
V), Michigan, 1983, pp.86-8, n.33, summarizes the main arguments surrounding this question 
and gives bibliographical references. Much of the discussion centres on whether one accepts that 
the roots sur'/rus’ were inverted by the scribe so that rus 'skimi originally read sur ’skimi.
^ Lavrov, Materialy, p.28 

Lavrov, Materialy, p. 3 5
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The author of the Vita Methodii also attaches great importance to 

words. He portrays the saint as one who marries word and deed, who speaks 

words that are gentle and strong.M ethodius’ orthodoxy as a teacher is 

underscored. Prince Rostislav’s letter to Michael III requests a teacher who 

will instruct them in what is right and true, clarifying the teaching already 

given by the Latins, Greeks and Germans. In the Vita Constantini Rostislav 

emphasizes the need for someone who will teach them in their own 

language. Thus in the Vita Methodii correct teaching is highlighted rather 

than the use of the Slavonic language. In addition, a record is included 

setting out the content of two separate papal letters which show unreserved 

approval for Methodius’ teaching. Evidently the need to defend the 

orthodoxy of the brothers’ teaching was at the fore by the time the vita was 

written. As well as being an able and orthodox teacher, Cyril, like his 

brother, is portrayed as a miracle-worker through his prophetic words.

The author of the Vita dem entis, commonly held to be Theophylact 

of Ochrid, often uses the concept of the word in the sense of logos. When 

recounting how Pope Hadrian consecrated the Slavonic liturgy, Theophylact 

draws attention to the joy of the Word in the word by clustering words with 

the same root as ‘logos’: ‘xi yap xm ôym ^oyoo xouç ^oyucoùq aÀoyiag 

^oxpoopGvoo x8p7iv6x8pov’.̂  ̂ Theophylact’s delight in wordplay also 

emerges in his depiction of Cyril’s death. He describes it in terms of the 

supreme Philosopher receiving the philosopher, the great Teacher taking to 

himself the voice of the Word.^  ̂ As for Clement, Theophylact depicts him 

as a zealous and tireless instructor of the word who taught literacy and 

trained numerous clergy.

‘Caobo cMAbNOK m KpoTkKOK, cmalno na npoTMBbN7>ifA, A Kj»T7>K0K HA HjniKMMoujAJA KA3AHmA’ (LavTOV, Materialy, 
p.70).

W. Bilbasov, Kirill i Mefodii po dokumental'nym istochnikam, St Petersburg, 1869, (repr. 
Amsterdam, 1970), p.278; hereafter Bilbasov, Kirill i Mefodii.

‘ K a i  6 e ^ 8 t a i  x o v  (t)iA,(^o(|>ov o  (j)iX6ao()>oç, o  ô iô a c îK a A ,o ç  Tr)v x o u  l o y o u  (jxflVTjv 7 ip o C T ^ a )j .p a v e x a i’

(Bilbasov, Kirill i Mefodii, p.279). Theophylact’s penchant for rhetoric and his relish for the 
multifaceted concept of the logos undoubtedly reflect his Greek education. Dimitri Obolensky 
outlines Clement’s career beginning with his education in a private school in Constantinople 
where Psellus was one of his teachers {Six Byzantine Portraits, Oxford, 1988, pp.36-67).
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Thus the vitae of Cyril, Methodius and Clement are seen to focus on 

the word, each in the way most appropriate to the events which the authors 

depict. There are clear instances when the ‘word’ is seen to refer to the 

Johannine concept of the logos. In explaining the basic tenets of Christian 

faith the logos is also viewed as the third person of the Trinity. In general 

the word is perceived to carry great weight, especially at a time when the 

success of Christian mission depended to a large extent on talented 

linguists, dehators and teachers. Thus a cursory investigation of the 

perception of the word and its connection to the logos provides a useful 

backdrop for discussing the Alphabetical prayer. Overall, it suggests that 

while there is evidence of an appreciation of slovo in the Johannine sense of  

logos, there are also many instances of slovo used in a more general way.

The Synodal manuscript will be used as a basis for examining the 

Alphabetical prayer, since it originates from the thirteenth century and is 

therefore several centuries earlier than variant manuscripts which derive 

predominantly from the sixteenth and seventeenth centuries, with a handful 

from the fifteenth century.

The word slovo occurs in the Alphabetical prayer with greater 

frequency than any other single word, save for possessive adjectives and 

conjunctions. It occurs at five key points and on each occasion is redefined 

by its context. Before drawing any conclusions about what Konstantin may

For ease of reference, I am using the numbering Kuev gives to the list of manuscripts of the 
Alphabetical prayer which he reproduces. For details see Kuev, Azbuchnata molitva, pp. 185-304. 
Regrettably Kuev’s book contains a number of mistakes and the copies of manuscripts should be 
rechecked against the original. 1 have been unable to do this except in the examples given of 
reproductions from original manuscripts. Nos. 26 & 27 have been excluded from this study 
because no. 26 has significantly expanded the lines, while no. 27 shows a change in the direction 
of the prayer by introducing the theme of sin, caoeomi chmt> MOMoctA Bors o csohx’ (p.271). I 
have also used three additional published texts of the Alphabetical prayer, numbered for 
convenience rather than according to chronology as:
39. Uchitel’noe evangelic, 15th-16th centuries, f.98 no. 1838, RGB
40. Sbomik, 15th century, Kir. bel. 22/1099, RNB
41. Tolkovaiapsaltyr’, 18th century, coll. P.I. Shchukin no.5, GIM
Nos. 39 & 40. are published in K. Kuev’s article, ‘Novootkriti prepisi na Azbuchnata molitva’, 
Palaeobulgarica, 3, 1979, 4, pp.26-33, and no. 41 is found in Kh. Trendafilov’s article, 
‘Neizvestnyi spisok Azbuchnoi molitvy’, Palaeobulgarica, 10, 1986, 1, pp.77-80

36



have meant by using the word slovo, it is worth examining each instance in 

context.

The first line of the prayer begins:

CAOBOML. CHMT» MOMO CA- EoPS^.

Evidently the petitioner is aware of the Slavonic word with which he 

addresses God. By inverting ‘this word’ (caokoml chml), T’ is juxtaposed with 

‘word’, ‘a32> cAOBOMb’, reiuforcing two essential elements of this prayer, the 

petitioner and the word of the Slavonic language.

The writer, however, requires more than the human word to 

accomplish his purpose. He asks for the Holy Spirit to inspire the word in 

his heart so that it will guide those living in the path of God’s commands:

rocnoÂ  noctAH ;nHB(Aj'UJAAro.

B'LA2>XH6Tb B t  Cj)bAbli.e MH CAOBO.

BC\j’A 6 T b  HA C^|'C^'b)Cb B b C t U t .

^HBtAJ'liJHHM'L. B t  3A n O B tA k )(2 ^  T H .

An alternative reading of the second line juxtaposes ‘cĵ bÂ uc’ and ‘caobo’ - 

‘Â  BAoxNcr MH B ce|)AU6 caobo’. In this reading the petitioner, now responding 

with his heart, is once again juxtaposed with the word, now perceived as 

inspired by the Spirit.̂  ̂This petition has been generally understood against 

the background of the writer’s cry to the Muse for inspiration, a topos 

which marks the beginning of many classical works of antiquity.^^

By contrast other variants invert the word order and read; chm-l «AowMb’ ( nos. 2, 3, 5, 7, 21, 
24 & 38).

Twenty-three of the thirty-nine manuscripts (nos. 26 & 27 are not used in my study) contain 
this reading (nos. 2, 3, 5, 6, 7, 13, 14, 16, 17, 18, 20, 21, 23, 24, 15, 28, 29, 31, 32, 33, 34, 38, 
41). No. 22 adds an extra word, mh z-l cepAue c\obo B\Aro’. Other variants include ‘my’
referring either to ‘heart’ or word’, for example, ‘bl cbpAU« mo« caobo’ nos. 4, 8, 12,15, 19, 30, 35, 
36, 37, 39; no.40, which contains a mixed reading ‘m  KT̂ AoxHtT mh cepAue mom caobo’, and nos. 10 & 
11 where the prepositional case is used, ‘bi cepAne mocm caobo’. Significantly, the manuscripts of 
Zykov’s second redaction, which correspond to nos. 4, 8, 9, 10, 11, 12 15, 30, 35, 36, 37 (as well 
as those published since Zykov’s article which contain features characteristic of his second 
redaction, nos. 19, 39 and 40), are all distinguished by the use of the accusative or prepositional 
case for the personal pronoun rather than the dative case. This can be cited as an additional 
feature of the manuscripts Zykov listed as belonging to the second redaction.

Kuev, Azbuchnata molitva, p. 124
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Konstantin’s more specific entreaty to God that the Spirit inspire his heart 

with the word can be seen as an acknowledgement of the Trinity as Father, 

Spirit and logos. As the prayer progresses, Konstantin’s appeals to the 

Trinity become more marked. The Spirit’s role in giving life and inspiration 

is hinted at by Konstantin’s use of the epithet Tiving’.

The recipients of the inspired word are evidently those who have 

already responded to the God’s commands, like the listeners of Konstantin’s 

translations of Gospel sermons. This points to a later stage of Slavonic 

Christianity than is suggested by Cyril’s Prolog, which is a plea for the 

Slavs to listen to the word and find salvation. Earlier scholars argued that 

the present tense of the verb ‘to fly’ in ‘AexHTb bo h c/voKtNBCKo hacma./ Kt 

K|>bUJ6HHK>. oBjĵ THUĵ  CA BbCh’ must mean that the conversion and baptism of the 

Bulgarians was happening at the time of composition.^^ This assumption 

makes Cyril rather than Konstantin the likely author. Less successful 

attempts have been made to apply this reference to the conversion of other 

Slavonic peoples.^  ̂Kuev re-evaluates past interpretations, arguing that each 

line should be read separately. As a precedent for such a reading, he points 

to a number of Byzantine acrostics and also to the punctuation of the prayer 

in the Synodal manuscript, in which each line of the prayer ends with a 

constellation of dots. Accordingly, if  ‘kï. KjJbUJCNHw 0Bj»xTHUj\ ca Bbcn’ is read as 

an independent semantic unit, this would suggest that in Konstantin’s day 

baptism was already a fa it accompli among the Bulgarians. Here, he 

maintains, they are only seeking to solidify their Christian faith and their 

identity as God’s people. Without drawing firm conclusions regarding the 

above arguments, I would note that this line is open to interpretation partly 

because the writer does not specify a particular territory but a people 

identified primarily by language. The Slavonic race (cAOB-tNbCKo racma) refers

Gorskii and Nevostruev assumed that the writer was referring to the conversion of the 
Bulgarians as a contemporary event, an assumption which received wide acceptance among 
scholars (Gorskii & Nevostruev, Opisanie, II, p.4I0).

Tunitskii proposes that this refers to the conversion of the Peleponnese Slavs. See N. Tunitskii, 
Sv. Kliment, episkop slovenskii. Ego zhizn ' / prosvetitel’naia deiatel’nost, Sergiev Posad, 1913.
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to those to whom the Slavonic word is addressed, conceivably those living 

in Moravia, Salonika and other parts of the Slav world.

Having considered the human and Slavonic word of prayer, and the 

Spirit’s inspired word, Konstantin now turns to the word of Scripture:

BO KCTb. CB'tTHAbNHKL 

3̂ K0H2> TBOH. H CKtTt CTb3XM2>.

HlUCTb. eKNrCAbCK̂ CAOKX.

H n|>OCHTb TBOIA n|>HtATH.

The image of God’s word being a light for one’s path is a favourite 

reminiscence from the Old Testament. The reference to the light of life also 

recalls Jesus’ claim about himself in the New T estam ent.A  merging of 

these two allusions combines the Old Testament idea of the Scriptures with 

the New Testament fulfilment of the living word incarnate in Christ. In the 

first line, nine of the thirty-eight manuscripts use the second person singular 

of the verb ‘to be’ so that it reads: ‘stAo bo cch CK̂THAHHK This

strengthens the identity of the ‘Gospel word’ as the logos, the person of 

Christ who came as the light of the world. Even though this varaint may not 

represent the original reading, it apparently did not seem out of place to the 

scribes. A more persuasive and regular feature of the prayer is Konstantin’s 

consistent use of ‘slovo’ in the singular. Used in the singular the ‘Gospel 

word’ could here signify the text of the Gospels, as well as alluding to the 

logos. If instead ‘slovo’ is used in the plural, then the possible allusion to 

the logos is lost in this instan ce.T h e line, ‘h n(>ocHTb TBotA hijmjath’, 

follows the reference to those seeking the Gospel word. The association of 

the Gospel word with God’s gift is also one made in Cyril’s remark in the

‘Thy word is a lamp to my feet and a light to my path’ (Ps 119:105). ‘Again Jesus spoke to 
them, saying, “I am the light of the world; he who follows me will not walk in darkness, but will 
have the light of life’” (John 8:12).

Nos. 2, 3, 7, 14, 16, 18, 21, 22, 28 contain ‘ew’.
Six of the thirty-eight manuscripts refer to words in the plural, ‘hjk« huktl w\Hre\kKi.n. caokca’, 

departing from the otherwise consistent use of the singular ‘slovo’ (see nos. 9, 8, 10, 12, 21, 37).
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Prolog, ‘ce Mcc kctl U\r\i\A, U \f k o , Ac\|’k\, Iŵ Nb’."̂  ̂ At the climax o f the 

writer’s petition for help, the ‘Gospel word’ is again mentioned, ‘tAKt c7>TBopK> 

c B ^ N b r e A b C K o  c a o b o ’ ,  after which his petition gives way to praise. The double 

reference to the Gospel word at key points in the prayer suggests that 

making plain the Gospel word lies at the heart o f his petition.

For Zykov, one o f the distinctive features o f his second redaction is

the loss o f two lines, ‘ ÂKONt TBOH. H CBtTt CTb̂ XUt’ and ‘h n|>OCHTb TBOJA

n|»HfATH’, and also the alteration of another line, ‘-̂ tAo bo Kcxb cBtTHAbNHKt 

;kh3 hh’, s o  that it reads:

3 3'̂ AO bo CÔj-Tb 0\[Cn'bliIHM K

M MmCTb Cl/'AHrCA’cKA CAOBA.
I ,A 44I M AtTb TM BO Hb/HA, CAOB'bHbCKO RACMA.

Zykov postulates that in the second redaction the lines are changed from a 

Glagolitic to Cyrillic ordering. While one may choose to disagree about 

Zykov’s ordering o f the letters o f the two alphabets, his hypothesis works 

on a semantic level, as both redactions of the prayer read well. The phrase 

‘ovj'cn̂ ujHM K ;bM3 Hn’ in the second redaction echoes Konstantin’s earlier 

request that he should be inspired with the word that brings success 

(c\̂ cn̂ )<2>) to all living according to God’s laws. Regardless o f which 

redaction is considered closer to the original, both highlight the importance 

of God’s law and words, especially the Gospel word. This focus would be 

appropriate for a writer preparing to translate a commentary o f the Gospels.

Having established that his audience are those who live according to 

God’s commands and who seek the Gospel word, Konstantin asks for the 

‘expansive word’:

N'A UtNt N'fclN't H|»OCT|>ANO CAOBO AAM̂AB.

Giambelluca-Kossova interprets the meaning o f ‘prostrano’ in the light of 

one o f the lines which follows in the second redaction, ‘n|»oc<xn];6Mc\|’ nunjiovj’ osj'

Lavrov, Materialy, p. 196 
^ Zykov, ‘Sud’ba’, p. 190
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She proposes that ‘pishcha’ is probably the original reading, 

echoing a Pauline reference that regards Gospel words as nourishment/^ In 

this context she understands ‘prostrano’ to signify ‘true’ and ‘sincere’. This 

connection, however, is somewhat tenuous and contradicts her approach 

earlier in the same article which is to question the authenticity of lines 

reflecting Biblical texts. For example, in the instance of ‘3 k̂oni> tkoh. h cKtTt 

cTL3 ivM2>’, she suggests that its allusion to a well-known Biblical text 

probably indicates its later origin. The expression ‘n|>ocT|)XNo caobo’ is, 

however, known from other works attributed to Konstantin. In Konstantin’s 

prayer to the Trinity at the beginning of the third sermon of the Gospel 

commentary, he prays for the expansive word, ‘mh'b caobo noAâ ?«Ab n|)ocT|)ANo

H Â30\fMNO, )(HT|IO 6̂ H MOCfAfO, BL NACAÂt̂ ÂHHK nOCAOS|'UJATCAb, TBOjIHTH 3AH0BtAH JAKO 

CB'feTHALNHKb NOfAMA MOHMA, 3AK0HL TBOH H CB'tCTL CTL3AML MOHMb’."̂  ̂ HorO hO

qualifies the word by the adjectives ‘intelligible’, ‘clever’ and ‘wise’, and 

he goes on to echo the psalmist’s cry that God’s commands be a lamp to his 

feet and his law a light to his paths. Furthermore, in a eulogistic canon to 

Methodius, the author, generally held to be Konstantin, also asks God for 

the expansive word, ‘aâ bâ , Xfmvi cracc, cahhc MWAoce|>Aue, caobo nj)ocT|>AH'ho,

MOAACA, TBOCA MMAOCTH AA CgtTÂb TH BbC)(BAAA Mep,WAHA M TA njJOCAABAA’.*̂  ̂ The SO

factors suggest that the line ‘̂ akont. tboh h cb̂ tt> cTb3 Aut’ could easily have 

been written by Konstantin, while giving no firm grounds for this 

assumption. In the examples cited, Konstantin’s cry for the ‘expansive 

word’ connotes the word which is intelligible and expansive, both in a 

literal and a metaphorical sense, a fitting request from one seeking to 

disseminate the teaching of the Sunday Gospel readings.

A. Dzhambeluka-Kossova (Giambelluca-Kossova), ‘Vuzstanovim li e tekstut na Azbuchnata 
molitva?’, Palaeobulgarica, 2, 1978, 2, pp.64-5

‘If you put these instructions before the brethren, you will be a good minister of Christ Jesus, 
nourished on the words of the faith and of the good doctrine which you have followed’ (1 
Timothy 4:6).

Uchitel’noe evangelie, 13th century, Gifl’. no.32, RNB, fol.9v 
Lavrov, Materialy, p. 123
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When the writer asks for the expansive word he requests it ‘now’. 

‘Now’ occurs three times in the text of the prayer in the Synodal 

manuscript. First, ‘now’ appears in his entreaty for the expansive word, and 

second, in the disputed line ‘acthtl bo NtiNt. h caob'bhbcko hacm/x’. Kuev 

interprets this line as the poem’s sole metaphor, citing it as a striking 

example of Konstantin’s poetic skill, especially given that he deliberately 

places it at the thematic and emotional climax of the poem. Apart from the 

Synodal manuscript the line invariably begins with ‘H’ or ‘I’, and in at least 

nine manuscripts the meaning is somewhat different, ‘a^t th bo nliha 

CA0B6NBCK0 Whether the latter or the former reading is favoured as

more authentic, ‘now’ clearly signals the moment of opportunity for the 

Slavs who hear the Gospel word. Third, the word ‘now’ also occurs in the 

disputed line, ‘ujbctbc\|’k) NtiNt no ca-bâ  ̂oŝ yhtgaio.’^̂  Following after his teacher 

was evidently an immediate and momentous experience for the writer. The 

identity of this teacher is a point of contention. Only the Synodal 

manuscript gives the option of the dual case in the next line, ‘hmgnh kw h 

AtAoxj" nocÂ A3̂ ff«v.’^̂ Kuev is one of the few critics to argue that the dual case 

‘kw’ is a distinctive feature of the original poem and refers to Cyril and 

Methodius as Konstantin’s teachers. The other manuscripts depict the 

speaker following his teacher’s name and deed, where the object is in the

Nos. 1, 4, 8, 9, 10, 11, 12, 15, 19, 30, 35, 36, 37, 39, 40 include this line while nos. 4, 9, 10, 
11, 12, 15, 19, 30, 39, 40 offer the second reading. Stoianov argues that in instances where the 
line reads the jat’ in the root indicates that it should read and not ‘\exHTb’.
Copyists, however, were not always meticulous in differentiating between and ‘e’. See S. 
Stoianov, ‘Otnosno raznocheteneto letit’/let’ ti v azbuchnata molitva’, Ezik i literatura, 30, 1975, 
5, pp.26-35.

Only two other manuscripts incorporate ‘now’ in this line, nos. 6 and 34. Manuscripts of 
Zykov’s second redaction follow the pattern ‘inecbxsïe xBop̂  nocAgŷ Kb ovpHxeAio’. This is found in no.4 
and a similar rendering in nos. 8, 9, 10, 11, 12, 15, 19, 30, 35, 36 & 39. Two manuscripts 
introduce a new word at the beginning of the line, ‘ujeAfo xKopA nocAŷ KH yMHxeAw’ and ‘meAfoxbi xbo»a 
cBbiujî nocAH MH focnoAH’, nos. 37 & 40 respectively.

Nos. 2, 3, 5, 6, 7, 13, 14, 16, 17, 18, 20, 21, 22, 23, 24, 25, 28, 32, 33, 38, and 41 include the 
third personal possessive singular pronoun ‘his’ either in the genitive or dative case.
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singular, ‘hmchh ero h Zykov interprets ‘following his

name and deed’ as a probable reference to Cyril, Konstantin’s namesake. 

From the phrase ‘ĥ in̂  no Zykov surmises that the prayer was

written as Konstantin contemplated his translation of the commentary, 

seeing in Cyril, as translator of the evangelarium, his exam ple.G eorgiev  

agrees that the original form was ‘ k p o ’ ,  but posits that the teacher in view is 

Christ. Whether that teacher is Christ, Methodius, Cyril or both brothers, 

and whether he follows his name and deed in a literal or metaphorical 

sense, is not obvious. What he states with certainty is his intention that 

following after his teacher he will make plain the Gospel word, cï>tko(»k)

e B X H b r ê A L C K O  C A O K O .’

How will Konstantin make the Gospel word plain, and what form 

will it take? He has revealed the instrument of his work as the written word. 

He has prayed already for help so that he can begin recounting the content 

of the Gospels and its wonderful miracles:

U ' b A O M O S j ' A f b N O .  A 2̂ N A H b N ( A | ’ H b C A T H .

V K ) A 6C A  T B O f A .  n | > ' b A H K b H \ f A  3'K A O .

Only with the highest assistance, ‘mecTbKjJHAAT'b chao\|' does he

attempt to undertake his task of making plain the Gospel word. The final 

scene of Konstantin’s prayer pictures both young and old praising God as 

Father, Son and Holy Spirit in a new tongue. The God of all creation, 

invoked at the beginning as ‘Eoakc gcchA tba|»h h 3 HJbAHT6Aw’ is fittingly glorified 

by all creation at the close of the prayer, y b C T b  h AĈM̂AgA h cAAgA./ Ort

Cited from no.2. The only manuscripts which do not contain ‘ero’ or ‘tbwmy’ offer a 
significantly different reading, nos. 6, 17 (entire line is omitted), 19, 25, 29 (a different line), 31, 
33& 41.

Zykov points out that ‘teacher’ can also be understood in a figurative sense. See E.G. Zykov, 
‘Russkaia peredelka drevne-bolgarskogo stikhotvoreniia’, TODL, 28, 1974, pp.308-16.

Why, Georgiev questions, would the postscript to the translation of the four sermons against 
Arius describe Konstantin as a disciple of Methodius, when Cyril was the more prominent of the 
two and the most obvious choice. Georgiev marshalls a number of other arguments to support his 
thesis. See Emil Georgiev, Dve proizvedeniia na Sv. Kirila, (Studia Historico-Philologica 
Serdicensia Supplementi 2), Sofia, 1938 and Kiril i Mefodii - osnovopolozhnitsi na slavianskite 
literaturi, Sofia, 1956.
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H Mankind enraptured in praise of God’s glory is the

ultimate vision resulting from the revelation of the Gospel word.

What was the original literary setting of the Alphabetical prayer? 

One line of argument concentrates on the fact that the prayer is in the form 

of an alphabetical acrostic, concluding that it therefore must have been 

intended as a didactic aid (most manuscripts begin each line with the 

appropriate letter of the alphabet so that the text looks as though it belongs 

in a pr im er ) .A  comparison of the Alphabetical prayer with other early 

alphabetical acrostics, however, reveals marked differences. The most 

obvious difference is that the writer of the Alphabetical prayer asks for the 

word, while writers of other acrostics tend to expound basic Christian 

doctrine. Two of the redactions of ccml kccms cKtr’ (an acrostic 

sometimes attributed to Cyril) concentrate on basic Christian teaching, the 

different fate of the wicked and the righteous, and the crucifixion of 

Christ.Similarly the acrostics ccmt̂ . Eofl 6cmï>’ and '̂ .̂3 ecMb. Sort nejJBbiw’ 

concern the character of God, his coming to earth, his rejection by the Jews, 

and ultimately the praise given him by Christians. 

charts the fall of Adam and then Christ’s death which destroys the results of 

the fall.^  ̂ The acrostic w rocnoAt bo3 '̂  ĥ hmhmo b'bujxtm’ initially

appears closer to the Alphabetical prayer in its emphasis on wisdom. Like 

Konstantin, the writer also comments on the tool of his work, ‘awam 

A3 BYK0BHLI cAOBecLi cYMyAfMA2> As the acrostic develops, however, it

focusses on Christ’s incarnation and offer of salvation. Thematically, as 

well as through its accumulation of statements, this acrostic represents a

Twenty-nine manuscripts place the letters before each line while nine manuscripts, including 
the Synodal manuscript, show the letters as an integral part of each line, nos. 1, 3, 5, 7, 18, 21, 
23, 24, 38.

N.S. Demkova & N.F. Droblenkova, ‘K izucheniiu slavianskikh azbuchnykh stikhov’, TODL, 
23, 1968, (hereafter Demkova & Droblenkova, ‘K izucheniiu’), pp.54-7. It is difficult date these 
alphabetical acrostics since they have been altered and revised. There is evidence to suggest that 
some were originally composed during the ninth and tenth centuries.

Demkova & Droblenkova, ‘K izucheniiu’, pp.58-60 
^ Demkova & Droblenkova, ‘K izucheniiu’, pp.60-1

Demkova & Droblenkova, ‘K izucheniiu’, pp.57-8
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work complete in itself. By contrast, the Alphabetical prayer points to a 

further work in which the speaker will elucidate the Gospel word.

Bearing in mind the possible didactic purpose of most alphabetical 

acrostics, scholars have examined how faithfully they reflect the names of 

letters.^  ̂There are numerous instances of the name ‘AOBj>o’ corresponding to 

its letter ‘a ’, being placed as the first word of the line. Likewise, the name 

‘caobo’ corresponds with its letter ‘c’ and begins the line in all the acrostics 

save one.̂  ̂ Significantly, the Alphabetical prayer, which is the main focus 

of this chapter, includes neither ‘aob|)o’ nor ‘caobo’ as the initial words of a 

line, even though the word ‘caobo’ occurs at five other points in the prayer.

One prayer found in the laroslav miscellany, an alphabetical acrostic 

arranged in distichs, can be seen to resemble the Alphabetical p r a y e r .The 

ordering of the letters roughly follows that of the Alphabetical prayer, 

reflecting a Glagolitic orientation. Thematically, however, it belongs to 

penitential literature. In comparison with other alphabetical acrostics, the 

Alphabetical prayer belongs neither to didactic literature, which inculcates 

the central tenets of the Christian faith by means of the letters of the 

alphabet, nor to the body of penitential literature. It therefore stems from a 

different context.

The Alphabetical prayer is found generally in three different literary 

contexts. In seven manuscripts the Alphabetical prayer is linked to a prose 

preface, which consists of an introduction to a Gospel commentary of 

Sunday sermons. A number of manuscripts place it among other prayers, 

while the majority incorporate the Alphabetical prayer as part of a

^  See N. Dragova, ‘Neprouchen starobulgarski azbuchen akrostikh’, Ezik i literatura, 23, 1968, 
3, pp.37-58.

In the second redaction of «ml kc«m8 Mups cK-trï»’, however, the line for ‘c’ reads ‘ctsaho 
(Demkova & Droblenkova, ‘K izucheniiu’, p.57).

Several manuscripts of \h& Alphabetical prayer show traces being remodelled to fit the pattern 
of other alphabetical acrostics. For example, no. 17 begins, ‘A.3 ecMb ckohm momoca Bots,
3bl*HT6AK> BCÏA TB\j)H (T̂ AtTtAK)’.

Chasoslov or molitvoslov, 13th century, no. 15481, laroslavskii istoriko-arkhitektumyi muzei- 
zapovednik, biblioteka, (commonly known as the laroslov miscellany, hereafter la  mise), 
fols.207-10.
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compilatory work. This last work is clearly of later provenance, comprising 

a mosaic of excerpts and facts which relate to the formation of the Slavonic 

language and the baptism of Rus\^^ From these three contexts, I would 

suggest that Konstantin’s translation of the Gospel commentary is the most 

likely one for the Alphabetical prayer. This suggestion is not based 

exclusively on the word which has been seen to run through the 

Alphabetical prayer, but also on a consideration of the Synodal manuscript. 

Before looking at the arrangement of the prologue title, the Alphabetical 

prayer, and prose preface more closely, I will consider the context of the 

Gospel commentary.

The thirteenth-century Synodal manuscript is the only manuscript 

which presents the Alphabetical prayer and the Gospel commentary as a 

united work. Moreover, it is the earliest manuscript of the Alphabetical 

prayer. Two other manuscripts of Konstantin’s translation of the Gospel 

commentary are known, neither of which include the Alphabetical prayer or 

the prose preface. The absence of the prayer and preface in these 

manuscripts gives weight to the opinion that the Gospel commentary did not 

originally incorporate them. A closer scrutiny of these manuscripts, 

however, reveals additional factors that help refute this view. First, the 

beginning of the so-called Hilferding manuscript is missing.^  ̂ Second, the 

text of the translation of the Gospel commentary in these two manuscripts 

appears to have been changed to a greater degree than the text of the 

Synodal manuscript. Mikhailov has made a preliminary study comparing the 

so-called Vienna manuscript, dating from the fourteenth-century with 

excerpts from the other two thirteenth-century manuscripts of the Gospel

Kuev dates this compilatory work the end of the fourteenth, begiiming of the fifteenth century, 
when there is evidently an upsurge of interest in the creation of the Slavonic letters {Azbuchnata 
molitva, pp.82-4 & pp. 147-8). The Alphabetical prayer occurs in conjunction with the prose 
preface in nos. 1, 4, 11, 12, 15, 30, 39, among other prayers or acrostics in nos. 6, 9, 10, 34, 36, 
37 with no.31 in a book of canons. In the majority of other manuscripts the prayer is interleaved 
into the story about the beginning of Slavonic letters (except for nos. 16, 17, 19, 35, 40). For an 
example of the account of the creation of the Slavonic language see no.2 in Kuev, Azbuchnata 
molitva, p. 191.

Uchitel’noe evangelie, 13th century, G ilf. no.32, RNB
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commentary.Among other differences, he argues that the Vienna and 

Hilferding manuscripts tend to make transitions between sections smoother 

and to depersonalize the text, a tendency even more pronounced in the 

Vienna manuscript. These changes suggest to him the hand of a later editor.

Thematically the Alphabetical prayer has aheady been shown to fit 

the context of the introduction to Konstantin’s translation of the Gospel 

commentary. A comparison of his translated sermons with their Greek 

prototypes reveals that Konstantin added his own introductions and 

conclusions to each sermon, except the first, which will be discussed 

below.^  ̂These additions display his zeal for the intelligible communication 

of the Gospel word. Introductions are often a eulogy to the words of God, 

and Konstantin works hard to make his potentially dry and abstract words 

tangible and immediate through vivid similes and metaphors. He compares 

listening to God’s words to attending a sumptuous banquet, and those who 

listen attentively he likens to people enriched with treasure.Echoing the 

Psalmist’s cry, Konstantin declares that God’s words are sweeter than 

honey and the honeycomb, and he urges his hearers to delight in them.^  ̂

Not content with his listeners merely becoming sated with God’s words, 

Konstantin admonishes them to share the words with o th e rs .T h i s  

sentiment echoes the preface with its emphasis on sharing God’s words and 

proclaiming his mercy and truth.̂  ̂ Konstantin’s conclusions tend to enjoin 

people to good works with the aim of attaining the joy of heaven. Less 

emphasis is placed on the torment of hell as a motivation which should spur

^ A.V. Mikhailov, ‘K voprosu ob Uchitel’nom Evangelii Konstantina episkopa Bolgarskogo’, 
Drevnosti. Trudy Slavianskoi komissii Imp. Moskovskogo arkheologicheskogo obshchestva, 1, 
Moscow, 1895, pp.76-133.

See Antonii, Iz istorii khristianskoi propovedi, pp. 164-78.
Antonii, Iz istorii khristianskoi propovedi. See 28th sermon pp.201-2 & 41st sermon p.220. 
Antonii, Iz istorii khristianskoi propovedi, p. 218, 37th sermon.

0Bĵ tT7>UJ€ MCTOHLHMK?» Hen{*CA.U.MiJK)MM n|W)(AAA.LWk M (tKtCTL He OT&MAtUt He H\nHB2>LUeCA
H7> CikMM H\M1tABÎ>llJe C7>C9Vj'A'W CBOtA M MH-feMTk nOAAAMM7> T9VfHe BO HpieM/veWk TOSfHe *e M nOMAMMT»’ (AntOnÜ, Iz
istorii khristianskoi propovedi, 14th sermon, p. 194).

‘H p\3AAlATH CAOBeC\ PoCnOANA Tĵ feB9\|‘K)UJiiM7> AHyUĴ Wk .. He nOT\H)CL MHMCTH TBOKtA, HH HCTHHAI TKOKA OTA 
CABOp\ M7>H0r\ H KA3 KtlW0\|' HMA TBOK Bp&THH MOKH RO Cĵ feA't K̂e U,epKBe BAC)(BÀMO Ta’ (KUOV, Azbuchnata
molitva, p. 189).
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them on to good d e e d s A  similar accent on joy and the word in the 

Alphabetical prayer contributes to the impression that the prayer fits well as 

the prologue to Konstantin’s translation of the Gospel commentary.

The manuscripts of Zykov’s second redaction of the Alphabetical 

prayer are set either with other prayers and works of varied character, or in 

six manuscripts the prayer is placed in conjunction with the prose preface 

which in also found in the Synodal manuscript .Five of these six 

manuscripts also contain a Gospel commentary, though not the one 

translated by Konstantin, but a later and increasingly more popular 

translation of Sunday sermons by the fourteenth-century Byzantine writer 

Patriarch Philotheus. Only one manuscript positions the Alphabetical 

prayer and prose preface as an introduction to the sermons of Philotheus’ 

commentary, while in four manuscripts the prayer is placed near the end, or 

even as the last item of the manuscript .By placing the Alphabetical 

prayer and preface later in a manuscript, the role o f introduction which they 

fulfill in the Synodal manuscript is lost. Significantly, in two manuscripts 

the prose preface is followed by Konstantin’s translation of the Easter 

sermon, the first sermon of the Gospel commentary as recorded in the 

Synodal manuscript.This suggests that the original manuscript from 

which these last two derived contained Konstantin’s translation of the 

Gospel commentary, rather than the later commentary by Philotheus.

The prologue title, which is seen to describe the Alphabetical prayer 

in the Synodal manuscript, is another significant pointer which links the 

prayer and the prose preface specifically to Konstantin’s translation of the 

Gospel commentary. In the six manuscripts where the prayer linked to the 

prose preface, the prologue title is placed before an intervening heading.

At the close of the 23rd sermon Konstantin refers to the Last Day as one of joy, ‘aa m 
M KtYHtiM)C6 (Antonil, Iz istorU khristionskoi propovedi, p.201).

In four manuscripts the Alphabetical prayer is given no separate heading, and in three 
manuscripts it occurs among prayers which are grouped under a general heading such as ‘ 3̂ bykm’. 
In six manuscripts the prayer is place just before the preface, nos. 4, 11, 12, 15, 30, 39.

No. 11 places it as an introduction while 4, 15, 30 & 39 insert it at or near the end.
Nos. 12 & 15.
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such as, ‘ M o A H T B X  K o H C T ^ H T H N 2̂ ^ H A 0C0̂ \  C L T B O j J e N X  X 3B C \|* K 0I o ’ 7 ^  This second 

heading now appears to describe to the prayer rather than the prologue title. 

By contrast, the Synodal manuscript omits any additional heading so that 

the prologue title is seen to describe the prayer: T l ( ) o < \ o r t  o

C g A T O P O  ( K À N L r e A H M i  C Z > T B O (» e H L  K o C T A H T H N ' L M L  H M b ? K 6 H  n j ) ^ 0̂ € H H K  B W C T b

T o r o ^ K A c  K B \ N r 6A L C K ^ ^ r o ’ Does this title make sense as a description

of the Alphabetical prayerl It can be interpreted in the following way. The 

prologue is in verse like the Alphabetical prayer, and is attributed

to Konstantin (cLT̂ of̂ H-h Koctahthnt^ml). It concerns Christ and acts as a 

prologue to the story of the holy Gospel. In other words while the prayer 

itself does not narrate the Gospel story, it does concern Christ in its address 

to the Trinity and in its petition for help to make plain the Gospel word. 

Implicit in the title is the fact that the prayer serves as a prologue to the 

story of the Gospel which is told in the translated sermons of the Gospel 

commentary (note the use of the instrumental pronoun, h  n | > ' B A o ^ e N H K

B b l C T b ’ ,  and the reference to ‘n|>'tAo;B6NHK...Tore*A€ ci>KX3 N̂HfA’). Thus the 

prologue title of the Synodal manuscript can be seen to describe the 

Alphabetical prayer as a prologue to the Gospel story which is expounded 

subsequently in Konstantin’s translation of the Gospel commentary.

By contrast, the prologue title in the other six manuscripts which 

include the Alphabetical prayer and preface, differs in small but important 

ways: Tl̂ eAOrt W 8M̂j>eN'Z>, CK\3̂ HÎ6 CSATOro iV\Hre\\\, CLTB0|>6N7i

K o H b C T ^ H T H N W M ,  M r K 6 H  C K \ 3i ^ N Î 6 C6 N  6V A H r e A Ï H  H C A e A N b l x ’ T h e  n O m h i a t i v e

case of ‘ c K \ 3^ N i 6’ ,  rather than the genitive case in the Synodal manuscript 

( c ï > K A 3A N H t A ) ,  implies a separate work which relates the story of the holy

Manuscripts which include the Alphabetical prayer as a part of the later compilatory work 
about the origins of the Slavonic language begin with an introductory phrase such as, ‘cHue pe*yf 
ĉ ATbiM Kĥ ma’. None of the manuscripts which belong to Zykov’s second redaction open in this 
way. Instead they begin with a title such as, ‘Mwahtka Konlctanthna ĥaoco<|>a cTkXBoptHA a3  B9V|'kok>’.

Kuev, Azbuchnata molitva, p. 186, no. 1 
Kuev, Azbuchnata molitva, p. 198, no.4
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Gospel. Although the Alphabetical prayer is about Christ (w it can

not be described accurately as the story of the holy Gospel (cKx̂ xNle cgAxoro 

The introduction of the relative pronoun rather than 

and the demonstrative adjective ‘ce’, rather than ‘xorô KAe’, also reinforces the 

impression that the translation of the fifty Gospel sermons is an independent 

work from the story of the holy Gospel found in the prologue. If the 

prologue title does not accurately describe the Alphabetical prayer as a 

prologue to the story of the Gospels, it is not surprising that an additional 

title should appears before the prayer such as ‘Mwahtsa Konlctanthna ĥaoco<|>a 

c7>TK0j>cNA A3  Ec\|'Koio’. With tMs cxtTa titlc, the prologue title would have 

seemed redundant and confusing as it would no longer reflect the 

relationship between ûlq Alphabetical prayer and the Gospel commentary.

One further point about the prologue title strengthens the link 

between the Alphabetical prayer and Konstantin’s Gospel commentary. 

Whereas the Synodal manuscript contains fifty translated sermons as 

specified in the prologue title (one is Konstantin’s own composition), 

Philotheus’ Gospel commentary, to which the Alphabetical prayer and 

prose preface were subsequently attached, comprises fifty-two Sunday 

sermons (plus extra sermons for feastdays). All six manuscripts which 

contain the prologue title, the Alphabetical prayer and prose preface, 

specify fifty translated sermons (although some of them mistakenly insert 

the letter ‘ h ’ instead of ‘in’ for fifty).^  ̂ Thus only the prologue title of the 

Synodal manuscript is seen to describe the prayer and its relation to 

Konstantin’s translation of the Gospel commentary accurately (even though 

it does not specify fifty translated sermons but conveys this information in 

the preface). By contrast other prologue titles imply two tellings of the 

Gospel story and incorrectly specify fifty Sunday sermons, whereas

Nos. 15, 11 and 39 insert the letter ‘ h ’ .

In the Synodal manuscript the number of sermons is also specified as eight ‘ÏÏ’ rather than fifty 
‘ÎÏ’, evidently a scribal mistake.
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Philotheus’ commentary contains fifty-two. Having considered the various 

literary settings for the Alphabetical prayer, first as a didactic acrostic, then 

in the later contexts of a compilatory work on the origins of the Slavonic 

language, and last a foreword or even an afterword to Philotheus’ 

commentary, it emerges that the most likely setting for the prayer is as a 

prologue to Konstantin’s translation of the Gospel commentary.

Zykov also argues that the Alphabetical prayer was composed as a 

prologue to the Gospel commentary. As internal evidence for the link 

between the commentary and the Alphabetical prayer, Zykov quotes

M'LN't HTslN't n̂OCT|>̂NO CAOBO aud ‘nCHAAL MOW HA (>AAOCTb n|)tAOM<H’. The

reference to sadness, he observes, must have reflected Konstantin’s frame 

of mind when he was about to begin his work. Zykov concludes that 

Konstantin worked on his commentary at the beginning of the 890s in order 

to elucidate the Gospels translated by Cyril. In addition, he argues that the 

prose preface, perceived by later scribes to be a separate work, served 

originally as the introduction to the first sermon. This, he suggests, would 

make the opening line of the preface, ‘aob̂ jo cctl ybo, b|>ath6...’, the beginning 

of a sermon. Assuming that the preface was composed as a part of the first 

sermon, he therefore supposes that the Alphabetical prayer was written 

after Konstantin finished translating, and certainly after he wrote the third 

sermon, which Zykov suspects provided its thematic basis.

From the prayer, however, it appears that Konstantin had not yet 

begun his great work of translation, since he asks for help to begin writing. 

There is also no reason why the prayer included in the third sermon should 

have inspired the Alphabetical prayer rather than the reverse. With regard 

to the first sermon, there may be another explanation for the absence of an

E.G. Zykov, ‘“Azbuchnaia molitva” v ee otnoshenii k “uchitel;nomu evangeliiu” Konstantina 
Preslavskogo’ in K u l’turnoe nasledie drevneiRusi, Istoki stanovleniia traditsii, ed. V.G. Bazanov 
Moscow, 1976, pp.363-8, notes that the prologue was also a device used also by loan Ekzarkh 
and by the writers of the 1073 Izbomik and of Zlatostni.

lu. Trifonov, ‘Belezhki vuru Uchitenoto evangelie na episkopa Konstantina’ in Sbornik v chest 
na Vasil N. Zlatarski po sluchai 30-go-dishnata mu nauchna i profesorska deinost, prigoven ot 
negovite uchenitsi i pochitateli, Sofia, 1925, pp.459-79
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introduction. Without any preliminary remarks, it begins with the question, 

Seco M H M M  C B ^ H r e M I C T M  O T t  C L M 0T |» 6H M r^ <  M C6 n O C 6MCI\j’

“ n  C a O K O  n A 2> T L  E ï k l C T b ” ,  \  A f ^ ^ r O K  K L C 6 M M M O  T 6H C  |»0? K L C T B 0,  B 'L C H M T 'f e H M Ç ,

Bï>3 AfMiJ6HM6?’^̂ It is noteworthy that Konstantin’s conclusion, like his 

beginning, is also abrupt and lacks the usual exhortation to good de e d s . A t  

the climax of the Christian calendar, when the logos himself is revealed, 

Konstantin appears to have left the sermon unadorned by his own 

comments. Thus there is no compelling evidence to suggest that the prayer 

was written as a prologue following the work of translation. The prayer, 

however, can be seen to dovetail with the prose preface. The opening line, 

‘“aob|>o kctl oTt nahhnath h ao kohlhakath”, is a quotation which 

Konstantin attributes to St Gregory (of Nazianzus). Although Konstantin is 

always quick to acknowledge his sources, here it is of particular relevance 

since he is quoting the first line of an alphabetical acrostic prayer written by 

St Gregory.In this way Konstantin may be indirectly acknowledging the 

model for his prayer. The notion of beginning also finds an echo in the 

prayer itself as the author seeks divine help in order to begin writing about 

God’s miracles. The prose preface informs Konstantin’s audience of his 

motivation. Initially he considers various exhortations from Scriptures 

which command people to study and proclaim God’s word. At the end of 

the preface Konstantin returns to the theme of his first sentence. His final 

request is that his hearers pray for him so that God will enable him to 

complete what he has promised, ‘ao konua c2>B(>biiiHTH ob'ëujahhk’.̂  ̂ His desire 

is not only to begin but to finish his work of translation.

^^Antonii, Iz istorii khristianskoi propovedi, pp. 178-9 
He concludes the Easter sermon with the words, cmk\ m necrb m noK\\HiAHMK, aoctomho CbiHuvf m

nfftĈATOMĴ  M A*̂ X«Y ^  BC\KOro HblHlA M M B7> BeCKOHbHbHbIK BtK XMMHb’
(Antonii, Iz istorii khristianskoi propovedi, p. 191).

‘Apxr|v aTcotvTcov ko.i zeXoq tcoioG Oeov’ (J.P. Migne, Patrologiae graeca, 37, 1857, cols. 908- 
10).

Kuev, Azbuchnata molitva, p. 189. In Konstantin’s translation of the sermons there are other 
references to the promise which he has made.
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Although the points mentioned above speak for the antiquity of the 

Synodal manuscript, there is other evidence which suggests that the prose 

preface in the Synodal manuscript may have undergone more extensive 

editing than the other six manuscripts which contain the prayer and prose 

preface. For example, variants in the text o f the prose preface in the other 

six manuscripts, are less marked in comparison with the Synodal 

manuscript. On the whole, the manuscripts reproduce the same reading 

and only the Egorov manuscript breaks off with the words ‘ck\3 n̂ï6 cgAx̂ ro 

iv\Hre\ijK wr CAoseH'tcK'L’,̂  ̂omitting further details of

Konstantin’s personal struggles and his promise to complete his task.̂  ̂ By 

contrast, the Synodal manuscript enhances the humility topos in one section 

and fails to mention Naum, one of the visionaries of the early Bulgarian 

Church and a contemporary of Konstantin.

hl\K  H M \A O  B eC tA O K ^ T H .. .  H 0\[NH H b^eH M K  MOK (JSj'B'b;KA6H0

EtlKtlUe y(\0KEK7d, CLK̂ 3̂ HHK CKATXXrO CBXHreAHJA

O T L  r j J L H b C K à .  t A 3' Z i l K \  B 'b  C \ O K ' b N b C K ' b ,  0' | B O f \ ) C b  C A  H ^ y X T H

90
C T p^nikT bN O K  CAOBeCb BHA'feB'b, KtHUG N6A03̂ fM'tHHf\ H CHAZ»! MOKfA CC\|'LUe.

In the other six manuscripts Naum is named as the one who urged 

Konstantin to do this work, and he does not abase himself in the same way 

as above:

KoNCTAHAHH'b E bIK t NA C( TKOHMH n|>OlUeHIH, B^ATC NA(\^lwie. . .  C\|'B'b;K6N'L

B b l B L  N A  C K A 3A N Ï 6 C B A T A P O  <èV\Hre\\\ n | ) € A W M \ H T H  WT F ^ t y G C K A  t A 3b l K A

For example, using no. 11 as the principal text, in the six manuscripts there are variant 
readings between individual words and phrases such as, cfvfMHAtNbiH Konlctant'hhî>’ (no. 12) 
instead of Konct̂ hahh?»’, ‘wt cero’ in place of ‘wr H«ro’, (nos. 12, 4 and 30) and ‘cm̂ 'th

3  ̂wcMj\fuj\HA’ (no. 12) rather than' hw n&KU cMeprH boia)('ca B;RA«'fUĴ -̂ ’.
K. Kuev, Novootkriti prepisi na Azbuchnata molitva, Palaeobulgarica, 3, 1979, 4, p.28 

^  Kuev, Azbuchnata molitva, p. 339. Incidentally, only the Egorov manuscript omits an 
additional title for the prose preface which the other five include as ‘npeA7»<AWBïe Torŵne 
KwHbCTAN'THH\’, uos. 30, 11, 4 adding the epithet ‘philosopher’.
^  Kuev, Azbuchnata molitva, p. 189. Kuev omits a section of the prose preface which can be 
found in his reproduction of several folia of the manuscript (p. 310).
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K-b C A O K C H C K L I ,  H  T | > e n e T 6 N L  B b I B Ï i  C A 0 K 6 C  B H A ' t K T i  A W C \ j ’ M ' B N l \  H

91CHABI MO€A.

Naum's name is a further fragment of evidence linking the prose preface to 

the same period as the Alphabetical prayer. This suggests that the reading 

given in the six later manuscripts may have preserved elements of the 

original which are missing in the Synodal manuscript.

The Synodal manuscript presents something of an anomaly. On the 

one hand, the prologue title in the Synodal manuscript has been shown to 

describe accurately the relationship between the Alphabetical prayer and 

the Gospel commentary, underscoring the reliability of the manuscript. On 

the other hand, the text of the prose preface in the Synodal manuscript 

appears to have been altered, indicating that it also may have been subject 

to more editorial change than previously thought. These observations both 

reinforce the view that the prayer was composed as a prologue for the 

Gospel commentary, though using fresh arguments than in the past. At the 

same time a closer examination of the prose preface in the Synodal 

manuscript suggests that antiquity in itself is not always a sufficient basis 

on which to establish an original reading.

In conclusion the Alphabetical prayer can be seen to place greater 

emphasis on the word than has been generally recognized. Set in the literary 

context of Konstantin’s translation of a commentary on the Gospels, the 

prayer forms part of his wider vision to expound the Gospel word. This 

understanding and goal is wholly in keeping with literature originating from 

the period of the nascent Slav Church in Moravia and Pannonia, and then in 

Bulgaria. The concept of the logos was of first importance for Cyril and 

Methodius’ mission since it underlay the universal mission of the Church. 

In previous centuries the logos had been crucial to the Christian apology for 

the Trinity, and now it remained a key concept in Cyril and Methodius’ 

expositions of the Christian faith to the young Slav Church and to people of

Uchitel’noe evangelie, 16th century, Solov. 157/157, RNB, fol.l3
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other faiths. Hagiographers and translators evidently appreciated the word 

in its literal and theological meaning as logos. The Vita Constantini portrays 

Cyril as a man who values the word on a variety of different levels in his 

work as linguist, missionary cum diplomat, and teacher. Methodius too, is 

shown to be wise and orthodox in his teaching. Theophylact’s Vita 

dem entis employs wordplays relating to the logos, while loan Ekzarkh’s 

works display a clear grasp of the Johannine distinction between the 

transcendence of the logos and the finiteness of man as reflected in the 

verbal tenses used in the Greek,

‘Slovo’ occurs five times in the Alphabetical prayer where it 

signifies, I suggest, neither exclusively artistic inspiration nor a reference to 

the cult of the word. On each occasion the writer is shown to qualify his use 

of ‘slovo’. It progresses from the Slavonic word of human communication 

to a cry for the living Spirit to inspire his heart, from his need for the 

‘expansive’ word culminating in his elucidation of the Gospel word. Such a 

petition complements the prose preface and forms an appropriate 

introduction to Konstantin’s translation of the Gospel commentary. While 

manuscript evidence supports the linking of the Alphabetical prayer with 

the preface, clearly a degree of caution is needed when tackling the Synodal 

manuscript.

Appropriately, in the comparatively early stages of the Slavonic 

mission, the focus of the Alphabetical prayer is on the Gospel word. This 

emphasis reflects a period of active mission with its logocentric spirituality. 

As well as receiving liturgical books, any nation formerly considered 

‘barbarian’ which now possessed a language of worship gained enormous 

advantages in the political and cultural spheres. Destined to take root and 

flourish in Rus’, the Slavonic word was instrumental in communicating the 

written word, and in particular the logos.
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Vladimir I: prayers of a sinner and saint

Vladimir I’s baptism represented a watershed in the perception of 

Rus’ as a nation. The problem for writers of the eleventh century and later, 

was how to portray baptism as an event marking a personal act of faith and 

a national turning-point in the life of Rus’, potentially combining an image 

of humble repentance with one of military and political strength. In this 

chapter I shall explore the inclusion of literary prayers in the various works 

devoted to Vladimir as one of the devices used by the writers of Rus’ to 

depict the timer transformation which was assumed to have accompanied 

his baptism.

The sources recording Vladimir’s baptism and the baptism of Rus’ 

are notoriously problematic. Contemporary Graeco-Byzantine sources are 

striking by their silence, while other foreign commentators tended to 

concentrate on the external events surrounding Vladimir’s baptism, ignoring 

the possibility of sincere inner change.  ̂ In particular they noted the 

Byzantine emperors’ urgent need of troops from Rus’, coupled with a 

barely conceivable offer of marriage to a porphyrogenite princess, which 

may have seemed too tangled up with Vladimir’s baptism to speak of true 

Christian repentance in this instance.

Writers living in Rus’ also struggled to ascertain and interpret the 

events surrounding Vladimir’s baptism. Of their accounts, three key records 

of Vladimir’s conversion and baptism survive. None of the writers, it 

appears, were contemporary to the events they describe. For example, over 

half a century after Vladimir’s baptism, Marion celebrated the event in the

’ See A. Poppe, ‘How the conversion of Rus’ was understood in the eleventh century’ HUS, 11, 
1987, pp.287-302
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eulogy attached to the Slovo o zakone i blagodati. Another record is the 

Pamiat ’ / pokhvala? This last work incorporates fragments dating possibly 

from the eleventh or twelfth century, but which in its present form may 

represent a thirteenth or even fourteenth-century compilation. In the third 

part of the Pamiat’ i pokhvala the writer puts into Vladimir’s mouth three 

prayers uttered at major junctures: one after Vladimir’s baptism, a second 

before his capture of Kherson, and a third spoken on his deathbed. The third 

account of Vladimir’s baptism is given a prominent place in the Povest’ 

vremennykh let, which was completed in 1118, over a century after 

Vladimir’s baptism.

Before focussing on the texts of the prayers, it is worth bearing in 

mind some of the obstacles their writers faced. One of the most serious 

obstacles writers after Ilarion encountered was the differences in their 

sources. For instance, the chronicler acknowledges the existence of other 

versions of Vladimir’s baptism which support Kiev or the nearby town of 

Vasiliev as the place of baptism, but he dimisses these as unreliable.^ His 

own preferred location is the Greek colony of Kherson. Yet such a 

preference is then cast in an uncertain light by the writer of the Pamiat ’ i 

pokhvala who supposes that Vladimir was aheady baptized in Rus’."* Such 

discrepancies affect interpretation too.

 ̂ The full title in Zimin’s edition reads; Pamiat’ i pokhvala kniaziu mskomu Volodimeru, kako 
krestisia Volodimer ’ i dieti svoia kresti i vsiu zemliu ryskuiu ot kontsa i do kontsa i kako krestisia 
baba Volodimerova Olga prezhe V ’lodimera. See A. A. Zimin, ‘Pamiat’ i pokhvala lakova 
mnikha i Zhitie kniazia Vladimira po drevneishemu spisku’, Kratkie soobshcheniia Instituta 
slavianovedeniia no. 37 Russko-pol’skie revoliutstonnye sviazi, Moscow, 1963, (hereafter Zimin, 
‘Pamiat” ), p.67.
 ̂ ‘C« H 6 CK-tAyiHt np\BO TAArOAJTTb, MiKO K p f C T m i C A  e C T b  K KkKBt, M MHM ^Kî B B \C M M 1 B M , M H \K O

cK̂jKWTb’ {PVLL, col.111). References to ‘the chronicler’ can be misleading since the Povest’ 
vremennykh let was compiled neither by one person nor at one time. Nevertheless, for ease of 
reference I shall refer to ‘the chronicler’ from time to time.

Poppe argues convincingly that Vladimir’s attack on Kherson was part of the Emperors’ 
strategy to counter the threat of two troublesome usurpers. In return for Vladimir’s help, he is 
granted the hand of Arma on the condition that he and his country are baptized. Such a sequence 
of events is corroborated by the brief chronicle records listed at the end of the Pamiat ’ i pokhvala. 
See A. Poppe, ‘The political background to the baptism of Rus’. Byzantine-Russian relations 
between 986-989’, Dumbarton Oaks Papers, 30, 1976, pp. 197-244. For a critique of Poppe’s 
argument see D. Obolensky, ‘Kherson and the conversion of Rus’: an anti-revisionist view’, 
Byzantine and Modern Greek Studies, 13, 1989, pp.244-56.
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In depicting Vladimir’s change of heart, the writers also touched on 

the factors which led to his decision. How much, for example, depended on 

Vladimir’s own intelligence and desire, and how much was due to God’s 

sovereign intervention? Or in the Povest ’ vremennykh let account, what role 

did the Greek philosopher’s lengthy explanation of Christian doctrine, the 

emissaries’ glowing report of Christianity, the capture of Kherson, 

Vladimir’s sudden blindness and Anna’s timely persuasion play in his 

conversion and baptism? Behind these questions lies the conundrum facing 

the writer of what weight to allow human choice and what weight to give 

divine will. One extreme exalts Vladimir but undermines divine initiative, 

the other extreme unfolds the workings of providence through a multitude 

of factors but threatens to turn Vladimir into a robotic participant. Writers 

also sought to develop the new era of Christian history out of past 

achievements. The baptism of the Rus’ brought about a change involving a 

radical re-evaluation of the past which cut to the heart of the Rus’ identity. 

In forming a national identity it was important for the writers not to 

undermine past achievements and reputation. Likewise the link with 

Byzantium had to be considered. Whilst indebted to Byzantium for the 

example of Christian faith, Rus’ was keen to maintain an independent 

identity. Swirled in contrary directions by seemingly contradictory interests, 

writers used literary prayers as a useful interpretative tool.

There was another question which concerned the writers. How could 

they promote Vladimir’s veneration? Vladimir was not immediately 

venerated and canonized after his death, unlike his sons Boris and Gleb 

around whom a local and then national cult flourished. When Vladimir 

gained national recognition as a saint is a vexed question. Poppe dates such 

veneration between 1283 and 1311.  ̂ Given his pivotal importance in the

 ̂ Poppe notes that Vladimir is not mentioned as a saint in the first redaction of the vita of 
Aleksandr Nevskii of 1283, but that in 1311 a stone church in Novgorod is dedicated to 
St Vladimir, indicating that he was officially canonized by that time. See A. Poppe, ‘Stanovlenie 
pochitaniia Vladimira Velikogo’ in Spornye voprosy otechestvennoi istorii XI-XVIII vekov. 
Tezisy, dokladov i soobshchenii pervykh chtenii, posviashchennykh pamiati A.A. Zimina.
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formation of a national religious identity, why were people apparently slow 

to venerate him? Certainly the lack of posthumous miracles was one 

obstacle. Both Ilarion and the writer of the third part of Pamiat ' i pokhvala 

address this problem in their works. The chronicler bemoans the lack of 

miracles and then reproaches himself and his audience for their lack of 

fervour in remembering him, citing that as perhaps one obstacle.^ In efforts 

to establish Vladimir’s sanctity, prayers were one device which could be 

introduced into a text, offering a more orthodox and convincing portrayal of 

his baptism.

While nation’s eulogy in the Slovo o zakone i blagodati does not 

include prayers, it does show a way of harmonizing potentially discordant 

notes. Therefore I will briefly consider it as a model which integrates the 

different aspects of Vladimir’s baptism, before going on to look at the 

accounts which include prayers. For example, Ilarion’s eulogy offers a way 

of explaining the relationship betweeen the external rite of baptism and the 

required inner transformation, of reconciling Vladimir’s past and present 

condition, fairly apportioning the role of his own initiative and of divine 

intervention.

Prior to conversion Ilarion depicts Vladimir as a just and wise ruler 

of illustrious descent. In his search for faith, understanding (razum ’) and 

initiative play an important role. Ilarion describes the first step of coming to 

know God as the divine illumining of human understanding, ‘m

K t Ce|»AU.H e ro , t&KO MAO^kCKUM ALCTM, B'L3blCKXTM CAHHOrO EoFK

c2>TBO|)biiji.̂ ro Bcw The same process applies to all the people of Rus’

whereby God is seen to shine the light of understanding into human hearts.

Moskva, 13-18 maia 1990g. ed. lu.N. Afanas’ev & A.R. Novosel’tsev, 2, Moscow, 1990, pp.228- 
31 and also J. Fennell, ‘On the canonisation of prince Vladimir’ in Tausend Jahre Christentum in 
Russland, ed. W. Heller, Gottingen, 1988, pp.299-304.
^  M M -feM I n O T m ^ H b e  M npH H O C M M I B o r y  H E  K A f H E  n |X C T \E A .e H E M i K PO , M B M A ^  B Î J  EoCb

TWAHEt H&Uje K H€MY, npoCAAEMAÏ» BW m’ {PVLL, C O l .  131).
’ A. Moldovan, Slovo o zakone i blagodati Ilariona, Kiev, 1984, (hereafter Moldovan, Slovo), 
p.92, fol.l85v.
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‘nOMMAOB̂ H LI Eorh M M BL HXCL CB'ËT'L 6M\€ n03ĤTM CPo’.̂  VladUIlir’S

burning longing that he and his country should become Christian is matched 

by God’s fixed purpose and desire. No hiatus separates the word from the

deed, ‘b2>̂ A6A\ CejlAUeMb, B'L3rO|»'t BLITM M 36MAM GPO.

M BLicTb, Bor̂ x TAKo M3 K0MiBiij;fi2>’ Ilariou theu elaborates the significance of 

baptism. The wearing of white clothes for the ceremony symbolizes how 

Vladimir casts off his old nature, emerging from the baptismal font 

reclothed in Christ and now a son of the resurrection. The seal of his new 

identity is stamped by the giving of a new name - Vasilii. Ilarion dwells on 

the wonder of Vladimir’s faith as a miracle. The fact that Vladimir saw 

neither Christ, nor the apostles, nor any miracles, and yet believed (tbi hg 

bmâ kl, b̂ |»oba) is, in Ilarion’s eyes, a marvellous miracle. Thus, in 

character with the overall approach of the Slovo o zakone i blagodati, 

Ilarion explains Vladimir’s conversion and baptism in theologically concise 

terms, skillfully conveying the delicate balance of factors which led first to 

Vladimir’s baptism and then to the baptism of Rus’.

Neither the Pamiat' i pokhvala, nor the chronicler’s account of 

Vladimir’s baptism show as much homogeneity as Ilarion’s eulogy. Given 

the jagged edges of their narrative, both factually and stylistically as works 

of compilatory character, prayers help to create a more rounded picture of 

Vladimir. At the outset it is worth noting that the Pamiat ' i pokhvala and 

the account in the Povest ' vremennykh let provide different literary settings. 

The Pamiat' i pokhvala is a memorial and eulogy which focusses on the 

character and deeds of Vladimir and to a lesser extent on Ol’ga. It does not 

attempt to give a historical overview. By contrast, the chronicler’s account 

unfolds the sequence of events which culminates in Vladimir’s baptism and 

the baptism of Rus’. The question of how baptism contributes to the new

* Moldovan, Slovo, p.89, fol.lSlv  
 ̂Moldovan, Slovo, p.92, fol.186 

Moldovan, Slovo, p.94, fol.188
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Christian identity of Rus’ is seen at times to overshadow the issue of 

personal sanctity.

The textual history of the Pamiat' i pokhvala is somewhat obscure. 

In its longest form the text is composed of three distinct parts: a eulogy to 

Vladimir, a eulogy to OTga, and thirdly a eulogistic work in praise of 

Vladimir. Although the third part is not included in the title at the beginning 

of the Pamiat ' i pokhvala, it contains several nearly identical phrases which 

also occur in earlier parts of the work. The compilatory character of the 

work, both as a whole and considered as separate parts, is evident in 

individual sentences which unnecessarily repeat themselves or reflect 

clumsy insertions. Not all the manuscripts contain the parts of the Pamiat' 

i pokhvala in a triptych arrangement. Several manuscripts omit the eulogy 

to OTga, while others only contain the third part of Pamiat' i pokhvala in 

abbreviated form.^  ̂ The abbreviated form of the third part omits the two 

prayers of penitence attributed to Vladimir which begs the question of 

whether these prayers are extraneous, possibly added later. Bearing in mind 

the composite nature of the work, I will look briefly at the concept of 

baptism in the first part of the work and consider the third part containing 

three prayers in greater detail.

See A.A. Shakhmatov, ‘Korsimskaia legenda o kreshchenii Vladimira’ in Sbornik statei 
posviashchennykh pochitateliami akademiku i zasluzhennemu professoru V.I. Lamanskogo po 
sluchaia piatideciatiletiia ego uchenoi deiatel’nosti, St Petersburg, 1908, 2, (hereafter 
Shakhmatov, ‘Korsunskaia legenda’), pp. 1044-52 

The earliest occurrence of the text of the Pamiat’ i pokhvala is found in the Musin-Pushkin 
miscellany, dated 1414, of which a nineteenth-century copy survives. I shall be quoting from 
Zimin’s edition, which is based on a manuscript dated 1470s (see Zimin, ‘Pamiat” , pp.66-75). 
Bugoslavskii’s edition includes variants from ten manuscripts in addition to his principal 
manuscript which is dated 1494. Two of the eleven manuscripts omit the eulogy to Ol’ga 
(variants C and H), while three begin only after the eulogy and bear a different title (variants E, F 
and K). He divides the manuscripts into long, middle and short redactions. See S.A. 
Bugoslavskii, ‘K literatumoi istorii “Pamiati i pokhvaly” kniaziu Vladimiru’, Izvestiia otdelenia 
russkogo iazyka i slovesnosti, 29, 1925, (hereafter Bugoslavskii, ‘K literatumoi istorii’), pp. 128- 
41. In order to identify sections of text belonging to the long redaction, I will refer to the three 
parts of Pamiat ’ i pokhvala as follows; part one incorporates the text from the title to the eulogy 
to Ol’ga, part two consists of the eulogy to Ol’ga, and part three refers to the text which follows 
from the eulogy to the end.
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Baptism occupies a central position even in the title describing the 

first part of the Pamiat’ i pokhvala". ‘kjvko K̂ecTMCH m cboh K|>ecTM

M Kcio 3 eMAK) PycKyK) OT KOHU&, M A® KOHu.\’.̂  ̂ Detaüs of when or where or by 

whom are of secondary importance to the writer. Neither repentance, nor 

the agency of any Greek delegation, nor political ambition, feature in his 

conversion. Although Ol’ga’s example is noted as instrumental, events are 

attributed primarily to God’s inspiration and Vladimir’s longing for 

baptism, frequently noted by Iakov, ‘hko ;kxa^6tl eMHL mctohhmkli

B O A H L I H ,  T & .K O  K ; K \ A ^  B A A r O B ^ |> H b l M  K H A 3 B  K o A O A M M M |» 'L  C B H T O P O  M  B O  F t  T B O |» M

)<oT̂ HBe ero’.̂ "* It continues in a deceptively simple fashion - after Vladimir is 

baptized he illumines the whole of Rus’ with baptism. Baptism is seemingly 

unconnected to the prerequisites of faith and repentance and here assumes a 

significance in its own right. This is surely something of an exaggeration, or 

at least a simplification. Firstly, Vladimir did not literally baptize people, 

and secondly, as Ilarion had rightly noted in his eulogy, Vladimir’s 

apostolic work was restricted to ‘this area’, presumably Kiev and its 

vicinity. Besides which, the conversion of Rus’ was a gradual process, 

continuing long after Vladimir’s death. Nevertheless, the baptism was a 

powerful symbol of change whereby Rus’ could identify itself as a 

Christian nation. Vladimir’s role is that of an apostle who is depicted in 

vivid terms as single-handedly snatching Rus’ from the devil’s mouth.

No clear distinction is made between conversion, generally 

understood nowadays to involve a change of conviction, and baptism, an 

external rite which conceivably could be performed without such a change. 

In medieval literature conversion and baptism are often seen as inseparable. 

Tllumination’ is another word which is frequently used when describing

1 3 Zimin, ‘Pamiat” , p.67
Zimin, ‘Pamiat” , p.67
Ilarion eulogizes Vladimir for turning from delusion not one person, not ten people, not a 

town, but this whole region ‘ht» kck> we\\ctl cïk>’ (Moldovan, Slovo, p.96, 190v).
‘Bcw 3 eMMo PycKyio Mcrop̂Ke H3  ycTt (Zimin, Pamiat” , p.68).
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baptism and conversion. The interchangeable use of these terms is 

encouraged by the Greek terminology for baptism. Arrants notes that in 

liturgical books the technical term for the act of baptism is enlightenment 

(photisma) equivalent to the Slavonic ‘prosveshchenie’.̂  ̂In the third part of 

the Pamiat ’ i pokhvala the two prayers of penitence depict baptism as the 

means of illumination, ‘ho tu mh ckhtlimt» K|»ei];eHLeM7> n()ocKtTn% and again 

before Vladimir dies he declares: ‘ckhtliml Kĵ emeHbCM'L n ( ) o c K ^ T H A  mh ecu’. Thus 

baptism and enlightenment are seen to be part of a single act. This is in 

contrast to Ilarion, a theologically astute writer, who describes God’s 

illumination prior to baptism by the verb ‘to shine’ rather than ‘to enlighten’ 

in Kt ce|»ALi.M ero’ and ‘m k̂ cI\ h bl ĥ cz> cb'st'l In this way

he makes a distinction between the initial illumining of human 

understanding and the act of baptism.

Initially the third part of Pamiat ' i pokhvala begins in the maimer of 

the first part, with a record of Vladimir’s baptism and the baptism of Rus’,

‘ B A A ^ K C H b l H  K H H 3 b  B o A O A H M M J > 7 > ,  K H ^ K t  O A m W H t  K ( > e C T M B C H  H  M A A A  C B 0 5 Î  H  BCK>

3 6MM0 PycKyK) K|>6CTn OT KOHHA M AO kohha’.̂  ̂ Thou the wiiter discloses his 

motivation - to show that Vladimir is a righteous man not because of his 

miracles but as a consequence of his good deeds. As well as visible deeds, 

he highlights Vladimir’s inner qualities. As if to reiterate this point, he 

quotes Paul’s letter to the Galatians which enumerates the fiuit of the Spirit 

as love, patience, faithhilness, goodness, gentleness and self-control. Not 

content with the outward record of Vladimir’s baptism, the writer puts two 

prayers of penitence into his mouth, one just after baptism and the other on 

his deathbed. Vladimir’s mood is characterized by joy at his baptism and 

his prayer is seen to explain his change of heart.

M. Arrants, ‘Chin oglasheniia i kreshcheniia v Drevnei Rusi, Simvol, 19, 1988, p.77 & p.87 
n.l2, observes that the Slavonic word for baptism ‘kreshchenie’ derives from the word for cross 
but that etymologically it should have been translated ‘pogruzhenie’.

Zimin, ‘Pamiat” , p.70
‘ B7>3ReceM1C5î M B'Z>3fAA0B^CH 0 B 0 3 t  M 0 CBHTOML K paij;eH bM  M )( B \A H lU e  M C A A B H lU e... B pA A O CTu’ ( Z i m i n ,

Pamiat” , p.70).
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rOCnOAH KAÀALIKO BAArUM, nOMHHyA €CM M njJMBCA MA 6CM HA CKtT, M HÔHÂ

TH, BCH TKA|>H TBOjJHA. CaAKA TH, 0TH6 TOCHOÂ BWTA HAlijerO McyCA

Xj)MCTA! CaAKA TH C7> CBIHOMt H CKHTBIM'A Â ÔMT̂, CHH6 M5Î HOMHAOBAR'A. Ko TMt

B5I)<A, AkHROAy CAymAM H B-tCOMA, HO TBI MH CBHTblMA K|>eil];6HB6MA HjfOCRtTH.

&KU 3K'B|>B, BjE)(A, MHOrO 3AA TRO|»H)CA R nOBAHBCTRt H M\HRM)(A, AKBI CKOTHHA, HO

TBI MH ŶfOTH M HAKA3A CR06W BAAfOÂTBIO. CaARA TH, BÔKG, RA Tj>OHU,H

CAARHMBIH, 0TH6 H CBIH6 H CRHTBIH AyÛ ,̂ T(>0HIJ.6 CRHTA5Ï, nOMHAyH MH, HACTARH
, 20MH HA nyTB TROH H HAyHH MA TROjJHTH ROAK» TROK), HKO TBI 6CH BOB A MOH .

Vladimir praises the Trinity for inspiring his conversion, which he depicts 

in a series of simple contrasts. The prayer falls into three sections divided 

by exclamations of praise to the Trinity. Most of the text is composed as a 

series of simple sentences and a progression of tenses reflects the different 

stages of Vladimir’s conversion. In the first instance he highlights God’s

role, ‘nOMHHyA MH CCH H n̂HROA ma OCH ha CR'BT, H H03HAX TH, RCH TRAjlH TRO|>Ha’, Ül

which God’s merciful actions are described using the perfect tense. In the 

second section, aorist verbs are used to depict Vladimir’s change, for 

example ‘ho3hax’ and ‘bh)(a’, while in the third section he petitions God for 

mercy, instruction and a knowledge of God’s way and will using the 

imperative forms ‘homhayh’, ‘hactarh’ and ‘hayhh’. In the central section of 

the prayer Vladimir contrasts his former condition as a pagan, with his 

present state attained by means of God’s instruction and taming through 

grace. Confession is intoned in the simple sentences describing his past 

condition, which are reinforced by verbal rhyme, ‘Bo tm  ̂ BH%A... akbi 3 B'tjJB,

BH)(A, MHOrO 3AA TROJ)H)(A R nOBAHBCTR'K H ĤRH)(A, AKBI CKOTHHa’. The reVerSal iS

brought about by God’s intervention, signalled by the repeated phrase ‘ho tbi 

MH...’ After the prayer the writer continues to enumerate Vladimir’s good 

qualities, commenting that he emulated the deeds and lives of holy men.

Zimin, ‘Pamiat” , p.70
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Abraham’s hospitality, Jacob’s truth, Moses’ humility, David’s uprightness 

and Constantine’s orthodoxy.

Any hint that goodness might signify weakness is dispelled by the 

remark that all countries feared Vladimir.^  ̂ Indeed, his military successes, 

including those victories before his baptism, are explained as a blessing that 

flows from his life of good deeds, ‘t\ko Mie n|>6BLiBivK)iii;K> khh3 w BoAOAHMep b

A0B()bi)(7> AtAS)(t, BAAroAATb BOJBMH njJocB'femMuc cc|»Au.e EBo, M rocnoAHH nOMi.rMU6

Kherson too is listed among his conquests. Rather than provide the 

setting for Vladimir’s baptism, the capture of Kherson is an answer to the 

prayer of a prince who is already a keen exponent of the Christian faith:

PocnoAn baaawko bcm)cz>, cero y xeBe nj>oiJJK): a^̂cm mm r|»XA’ï>, Â  nĵ MMMy m

A \  nj>MBeAY AK)AM K|>eCTb5ÎHbl M nonbi H&, CBOIO ^eUAIO, M A \  H^Y^i^Tb AWAH 

, 233XK0HY K(»eCTbHHbCKOMY •

Once he has defeated Kherson, Vladimir asks for the hand of the Emperors’ 

sister in order to further his programme of Christianization. There is no hint 

here that Vladimir is driven to baptism either by the miraculous capture of 

Kherson or by Anna’s persuasive words. Vladimir’s inner goodness is 

outwardly validated by the spoils of ecclesiastical artifacts, icons, relics and 

presents which he takes both from the captured town of Kherson and from 

the emperors.

On Vladimir’s deathbed, the writer records his final prayer.

PoCnOAM BOMIC MOM, H6 n03Hî A'Z> T6B6 BH)(t, HO MOMMAOKÀA MH 6CM M CBHTbIMb

K|)eii];eHbeM'b h|»ocb'Btma mh ccm. M no3HX)c th, BÔKC BCMy, cbhtbim TBOĵ ne bcch 

TB̂|)M, 0TU.6 rocnoÂ  HMuero McycA \j>Mcr\. Caxkx tm [c] cbmoM'b m CBHXbiMt

‘M KCH (T̂ HLi ero, M Mfî i npMHouj\)(Y eMy’ (Zimin, ‘Pamiat” , p.70).
^ Zimin, Pamiat” , p71. Vladimir’s victories in the Pamiat' ipokhvala  are recorded as follows,

nO B -feA M  H M H b  HOAO^KM, B h TM HM  n O B t A H  M A A H b  H \  n 0 \0 ? K M ,

B h TM H M  n O E t A M  M M H b  HA. HM)C& HOAO^KM HA OBOM )C^, M H T B B H P B I  B 3 H ,  M C(% B(K H BIH  B oA P A p b l H O B tA M  M HA K o ^ A p b l

iH6Aï>, noB-feAM H M MHb HA HM̂ noAox\n’ (Zimin, ‘Pamiat” , p.71). Accuracy and chronology are not 
notable features of this list. The Povest' vremennykh let records Vladimir’s engagements between 
the years 981-985 (prior to his baptism) with the Viatichi, the latvingians, the Radimichi and the 
Volga Bulgars. The Khazars had already been defeated by Vladimir’s father.

Zimin, ‘Pamiat” , p.71
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A y x o iv l t !  Ba AAUKO B0;K6, H6 nO M H H li MOCM 3A0BLI, H6 3HAA2> 6CMB TCBC K

norAHbCTB'B, HBIH-B K̂6 T5Ï 3HAW M KMA% TOCHOAH BÔS MOM, HOMMAyM Mh!

MM (̂OmeiUM KA3HMTM M MyHMTM 3A MOM, KA3HM CAM% MM, TOCHOAM,
24

B'BCOM’L H6 Hj^GAAM M6H6.

Like the earlier prayer spoken by Vladimir after his baptism, the emphasis 

falls on the radical transformation he has undergone. As well as reiterating 

the change that has happened, Vladimir underlines his present knowledge of 

God, ‘hlih  ̂ TM 3 HAK) M ema'b’. The key to his transformation is seen as 

God’s mercy and the illumination he received through baptism. A number 

of phrases echo his earlier prayer. For example, his praise of the Trinity 

recalls his previous cry, ‘m no3HAX rn, bcm tba|>m tkojjma. Caaba tm, bojkc otmg 

rocnoAA bopa HAiuero HcycA Xjjmcta! Caaba tm cz> cbihom'a m cbmtbim'a The new

element in the prayer is the petition that if he is to be punished for his sins, 

he should not be handed over to demons, but punished by God himself. On 

this score the narrative reassures the reader that God’s angels receive his

soul, ‘m CMHe TAAPOAM M MOAMCM BOPy, nj>eAA AyiUK) CBOK) C'A MM|>0M2> AHPCAOM-A 
, 25

POCnOAHMM2> .

Thus in his prayers Vladimir looks back to baptism as the turning 

point in his life. The writer’s confidence that Vladimir’s soul is received by 

the angels vindicates his integrity since his baptism. Chronologically the 

account then reverts to Vladimir’s lifetime. Continuity is maintained in the 

way that Vladimir’s baptism serves as the marker by which other events are 

recorded, ‘ha Afyroe A'Bto no K|>eiu;eHBM k no|)OPOM’A yoAH, ha t|)6tb66 Koĵ cynb po(»oa'z> 

B35î...’̂  ̂ Before finishing his work, the writer again underlines the inner 

transformation following Vladimir’s baptism, ‘kamujctcm m nAAKAineTCM

BAÂKCHblM KHM3B BoAOAMMMjJ'A BCePO TOPO, 6AMKO CTBOJJM B HOPAHbCTB'B, H6 3HAM BOPA. 

ri03HAB BOPA MCTMHbHAPO, TBO|»U.A H6B6Ct M 36MAM, HOKAMBCM BC6P0... HOCAŷKM BOPy

Zimin, ‘Pamiat” , pp.71-2 
Zimin, ‘Pamiat” , p.72 
Zimin, ‘Pamiat” , p.72
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AOBjJLiMM A'tALi CBOMMM M uM̂ ocTLiHGio'/̂  Hcrc tiic wiitcr uscs Similar phrases to 

describe Vladimir’s change of heart as found in the two longer prayers. 

From having lived as a pagan and not known God, he evidently comes to 

know God. Good deeds and almsgiving are seen to follow as a result of 

Vladimir’s changed life. Surely Vladimir’s good deeds combined with his 

death as a righteous man are the proof of which the writer spoke earlier? By 

isolating Vladimir’s baptism primarily as a spiritual event and omitting 

historical details of where, when and by whom, baptism is placed outside 

the human world of causality and sequence. Set in the context of inner 

change, Vladimir’s baptism is shown to be accompanied by repentance as 

witnessed by the two prayers of penitence inserted after his baptism and 

before his death. This perspective redresses the danger noted in the first part 

of Pamiat ’ i pokhvala that the act of baptism is seen to be sufficient in 

itself, umelated to inner change. Vladimir’s military triumphs, including the 

capture of Kherson, far from being incompatible with good deeds are 

viewed rather as emanating from them. This approach is particularly suited 

to a work designed to establish Vladimir’s personal sanctity, elaborating on 

the eulogistic angle of the first part of the Pamiat' i pokhvala, and also 

sidesteping the murkier aspects of political motivation.

A scrutiny of the prayers as outlined above casts light on the 

difference between the abbreviated version, which omits the two longer 

prayers, and the third part o f the Pamiat' i pokhvala which incorporates 

them. Scholars have argued that the version in the Pamiat' i pokhvala 

including both prayers, represents a form closer to the original work, 

viewing the Pamiat ' i pokhvala as a w h o le .I t  does appear that the prayers 

contribute to the portrayal of Vladimir’s sanctity, revealing his irmer

Zimin, ‘Pamiat” , p.72
For literature on this question see N. Nikol’skii, Materialy dlia povremennogo spiska russkikh 

pisatelei i ikh sochinenii (X-XII w.), St Petersburg, 1906, pp.225-53; A.I. Sobolevskii, 
‘Pamiatniki drevnerusskoi literatury, posviashchennye Vladimiru Sviatomu’, Chteniia v 
istoricheskom obshchestve Nestora-letopistsa, 2, 1888, (hereafter Sobolevskii, ‘Pamiatniki’), 
pp.274-85 and N. Serebrianskii, Drevne-msskiia kniazheskiia zhitiia, Moscow, 1915, (hereafter 
Serebrianskii, Kniazheskiia zhitiia), pp.47-50.

67



repentance as the wellspring of his good deeds and conquests. The 

similarity of both prayers, however, combined with a disjointed narrative 

style, cast doubt over whether they formed an integral part of the original 

compilation, whatever shape that may have taken.

In the Povest’ vremennykh let Vladimir’s baptism is depicted in its 

international setting with less emphasis on his personal desire and goodness. 

While Vladimir still occupies centre stage, the number of other players has 

increased. One striking difference from the Pamiat’ i pokhvala is the fact 

that in the chronicler’s account Vladimir’s attack on Kherson and his 

demand for Anna’s hand are set before his baptism. What the Pamiat’ i 

pokhvala communicates by a single sentence - ‘kj)6ctmbca - in the 

Povest ’ vremennykh let is explained by a succession of events culminating 

in Vladimir’s baptism. Repentance, transformation and a theological 

perception of baptism do not characterize the events of the Kherson legend 

which form part of the chronicler’s record. It is not that the chronicler omits 

these points in the broader plan. First, there is the evidence of Vladimir’s 

changed lifestyle - instead of building idols he now erects churches, instead 

of his immoral lifestyle he marries a Christian princess. Second, from a 

theological standpoint the meaning of baptism is elucidated in the 

philosopher’s speech and in Vladimir’s confession of faith after he is 

baptized. In addition the writer quotes Paul’s explanation of baptism:

6 M 1 K 0  H À C  K | ) e C T M C A  K Z , I w c y ^ A  X ^ M C T A  C M 6 j> T M  K P O ,  K j )e C T M )< O M 'Z > C A  M

n o r | ) 6 B O ) ( 0 / U C A  OVj-BO C H M M B  K | » e i ] ; e H B 6 M B  K t  C M e p B ,  K M T A  X ^ M C T  W T  M C p T B L I X

C A A K O K ) W t H 6 K ) ,  M M 2 > l W B H 0 K A 6 H B M  H O H A e M Z » ’ . ^ ^  B a p t i s m  i S  O U C O

again linked to repentance in the chronicler’s description of the people as 

divinely chosen, 'wme cyrb m noKAhAHBe wTnymtHBK

HOKUM AKIAB6 )(|>MCTbfAHBCTMM, M3 B(>AHMM Eopdmb’.̂  ̂ Tlus theological perspectivc is 

an important foundation for the chronicler to lay in order to foster a correct

PVLL, coUlO  
PVLL,qo\.\1 \
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understanding of Rus’ as a Christian country. Vladimir acts as a 

representative for Rus’ and therefore it is imperative that the first Christian 

prince is seen to accept what would be considered the standard Christian 

teaching of the chronicler’s day. In the Kherson legend, the agency, the 

place and the timing of Vladimir’s baptism are crucial. He is seen to make 

his decision not only as an individual coming before God, but as a ruler and 

representative of his country. Initially Vladimir’s priority is to find a 

religion which offers a way of life that will suit his people. The decision is 

made in consultation with his boiars and the emissaries sent to investigate 

the faiths.

Vladimir’s prayers point to the spiritual nature of events. His first 

prayer is in the conditional - if  he captures Kherson, he promises to be 

baptized, hcbo, ce CA CByAer, m c&u% ca Vladimir’s

prayers, however, are open to interpretation. Basile argues that Vladimir 

tests the Christian God as he would a heathen god by working on the 

principles of the old culture - prediction and reciprocity, rather than those of 

the new Christian culture.Pritsak construes the prince as a slow-witted 

pagan who is sly and false, only keeping his word under duress, being 

persuaded more easily by pomp and ostentatious display than by reasoned 

argument.Nonetheless, Vladimir’s conditional prayer reflects a thread 

running through his remarks - a pointer to baptism. After hearing the 

philosopher’s explanation of the Last Judgement and seeing a visual

PVLL, col. 109
G.M. Basile, ‘The Christian Prince’, HUS, 12/13, 1988/89, pp.672-88, suggests that before the 

fall of Kherson Vladimir is implicitly querying whether the Christian God is so weak that he can 
allow the defeat of a potential devotee. He cites Vladimir’s refusal to be baptized until Anna 
marries him as a further test, making his final challenge to God as a blind man. Even though a 
case can be made for a ‘magical’ understanding of Christianity in the Kherson legend, this one 
portrayal is an insufficient basis from which to argue that a magical understanding characterized 
the whole of early Rus’. Ilarion’s eulogy in particular reflects a more Christian understanding of 
Vladimir’s baptism.

O. Pritsak , ‘What really happened in 988’ in The Ukrainian Religious Experience, ed. D.J. 
Goa, Edmonton, 1989, pp.5-19, remarks that Vladimir needs the superiority of the Christian faith 
drummed into him several times so that he is forced to keep his promise. He further comments 
that such a primitive ruler could not have appreciated Christian values by himself but had to be 
tutored by the Greeks of the Kherson colony.
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illustration, Vladimir sighs, ‘aob|>o cmmï» w â chyki, rojie ;ne cmmt» w iuk>ww’,̂  ̂ To 

the philosopher’s challenge, YomeiuM w AecHyw et nj)ÀBeAHB/Mn to

Kj)ecTMĉ ’, Vladimir desists with the remark 'noM̂Ay m eme m\ ao’. After 

Vladimir’s emissaries return enthusing about the beauty of the Greek 

liturgy, he poses the question ‘wÂ Mt [variant rÂ ] K(>ai];eHbe n|>mMeMt?’̂  ̂

While his comments and prayers anticipate the circumstances of his 

baptism, they seem strangely umelated to issues of repentance and trust. 

Even when Vladimir captures Kherson, his response is not to ask for 

baptism but to demand Aima’s hand, threatening that if the emperors refuse 

he will sack Constantinople. The emperors agree to his suit on the single 

condition that he be baptized. They add that baptism would not only secure 

Arma as his bride, but also the heavenly kingdom and he would be like 

them, a believer. Vladimir’s baptism, as well as resulting in military victory, 

is seen to win for him, and by extension for Rus’, an equal standing with 

Byzantium. Thus baptism and marriage are perceived as integral to the 

founding of Rus’ as a Christian country. Vladimir promises the Emperors 

that he will be baptized, pointing out that he has already examined their 

fa ith .W h en  Anna and her entourage arrive, Vladimir still delays being 

baptized but this time, according to God’s design (no oYCT|>oto) so the

chronicler reports, he loses his sight. Anna sends Vladimir a message urging 

him to be baptized at once since this will be his only cure, xo#iijn m3 E2>it

TM B0A'fe3HM TO KMKO|)t K|>eCTMCA, AM TO MS MMAUJM M3Bï>IT [hCAŶ ]̂ CGPo’.̂  ̂ If

he is cmed, Vladimir gives his word that he will recognize this as evidence 

of the greatness of the Christian God, ‘a  ̂xnts mctmha eya^t, to romctmĥ  kcamki» 

Eorb EYA6T x/MCTCHecKt’.̂  ̂ Finally he gives the order that they should baptize 

him. The service is performed by the Bishop of Kherson and the princess’

PVLL, col. 106 
PVLL, coUOS
‘T\K0 fAKO KpïÛIOCiX, t&KO MCn2>IT\)CR ÂHMM KMUb, M eCTb MM MOBO Btpik BMJUA M

e?Ke BO MM cnOBtMUJA nOCAAHMM MM MyJKM’ {PVLL, col. 110).
PVLL,Qo\.\n
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priests from Constantinople. As the Bishop lays hands on Vladimir, he is 

healed instantly and his sight is restored. He praises God, saying

Eor& MCTMHLĤro’.̂  ̂ In this version of Vladimir’s baptism, the 

responses and prayers are vital in retaining the focus on baptism and on the 

divinely ordered events. Otherwise the Kherson legend risks being no more 

than a tale of war, politics and marriage.

The fact that Vladimir is baptized in the town he has just conquered 

and by its bishop indicates that his baptism is orthodox and is conducted in 

an appropriate setting, while avoiding any hint of subservience to 

Constantinople. On the contrary, the emperors seem cowed by Vladimir’s 

threat of attack, offering Anna’s hand in marriage. This circumstance 

contrasts with the lack of details concerning the whereabouts of Vladimir’s 

baptism in either Ilarion’s eulogy or in the Pamiat' i pokhvala. Relations 

with Constantinople are seen, perhaps in too rosy a light in the Pamiat’ i 

pokhvala, uncomplicated by Vladimir’s threats or the emperors’ reluctance 

to surrender Anna. Why the Kherson legend was widely accepted as the 

standard account has been debated. Likhachev rightly rejects the view held 

by Shakhmatov and Priselkov that the Kherson legend is a Greek 

pamphlet."̂  ̂ On the contrary, the display of Vladimir’s military prowess 

presents Rus’ as an independent power.

On one level the repeated references to baptism create a mood of 

expectancy, magnifying the moment which has been anticipated by so many 

other events. Prior to Vladimir’s baptism, the Christian God and religion is

PVLL, c o l.ll l
Likhachev proposes that the events leading to and including the baptism of Rus’ were part of a 

single work written during the reign of laroslav I, which he calls ‘Skazanie o rasprostranenii 
khristianstva na Rusi’. While agreeing that the ‘tale’ shows signs of unity and cohesiveness, 
Poppe’s refutes the view that such a tale existed in laroslav’s reign. Among other factors, he 
comments on the anachronism of the Latin faith which is key to the story of the choice of faiths. 
While Likhachev maintains that the ecclesiastical angle predominates in the so-called ‘Skazanie 
0  rasprostranenii khristianstva na Rusi’, it is notable that in the Kherson legend military 
considerations at times threaten to overshadow the spiritual nature of events. See D.S. Likhachev, 
Izbrannye raboty, II, (Velikoe nasledie), 1987, pp.83-108 and A. Poppe, ‘Two concepts of the 
conversion of Rus’ in Kievan writings’, HUS, 12/13, 1988/89, p.495.
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shown to be true in its doctrine, beautiful in its use of the Greek liturgy, 

effective in military affairs, guardian of the imperial Byzantine bouse and 

finally miraculous in healing through baptism. Perhaps this complex of 

incentives reflects more accurately what baptism meant for Rus’ as a nation 

rather than for Vladimir as an individual. On another level, compared with 

Vladimir’s longing and eagerness for baptism portrayed in Ilarion’s eulogy 

and the Pamiat’ i pokhvala, here he appears reluctant and lacking in 

initiative. Both the increased number of people involved and the prolonged 

time-scale weaken the portrait of Vladimir, as does his delay in being 

baptized. Lacking the penitential prayers of the Pamiat’ i pokhvala or 

Ilarion’s concise explanation, Vladimir’s attitude before baptism as depicted 

in the chronicle could hardly be described as penitent. Even the moment of 

baptism is perceived differently. While Ilarion’s eulogy explains baptism 

primarily in theological terms, and in the Pamiat’ i pokhvala prayers 

describe the illumination and change brought about by baptism, in the 

Povest’ vremennykh let Vladimir’s baptism is witnessed foremost as an 

observed event - the recovery of his sight. Although such a miraculous 

healing from physical blindness presents the outward corollary to the inner 

illumination of baptism, Ilarion’s wonder at the miracle of Vladimir’s faith, 

which has arisen independently of any miracles he saw, is here absent. The 

essence of Ilarion’s argument is reversed in the Kherson legend, for, on the 

basis of what Vladimir finally saw, he believed.

After Vladimir’s baptism in Kherson, according to the chronicler he 

returns to Kiev and orders the people to assemble on the following day to be 

baptized or consider him their enemy. Judging by this account, how would 

the people of Kiev have perceived baptism? First, baptism was an order 

from their prince with the threat of his displeasure if they disobeyed. 

Second, they may have known about baptism from the Christian community 

aheady based in Kiev. The chronicler descibes how a multitude of Kievans 

entered the waters of the Dnieper, the younger ones close to the riverbank.
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some standing with children in their arms and others wading out neck deep.

Although they evidently lacked Christian teaching and the grander setting of

a church with a baptismal font, they must have been struck by the way that

this act united all the people regardless of age or social standing. The mass

baptism is savoured as the moment of triumph by the chronicler, when the

devil finally acknowledges and laments his defeat. This brings full circle

his earlier boast that Rus’ was his dwelling, since the apostles had not

taught there and the people were bound in idolatrous delusion. He is

outraged by the fact that he is vanquished not by the apostles and martyrs,

but by an ignoramus - Vladimir. Vladimir steps forward in his new capacity

- baptizer and intercessor for the people of Rus’. After the people have gone

home, Vladimir looks up to heaven and prays:

Kfucn Eo;k6, hcbo m 3eMM0, n(>M3fn HOKZ>ir\ a w a h  m

MM2>, r OCnOAM, T0B6 MCTMHBH\rO Eof̂ , CT|»3̂H’LI

OyTBtj^AH H  ̂ M H6C0Bj>ivTBHY, M MH'B n0M03M,

PocnoAM, Hx cynj^OTMBHxro a <̂ t a . m h \  tkow

41nOB't̂ KW K03HM MTO.

This prayer explains the significance of the mass baptism to the readers of 

the chronicle. The people of Rus’ are seen to be now like other Christian 

countries who know God and whose ruler is regarded as the defender of the 

Christian faith. Here Vladimir is shovm to fight a spiritual battle with a 

greater enemy.

Other works devoted to the story of Vladimir’s baptism depend on 

the three main texts already analyzed. For example, the prolog (synaxarion) 

accounts of Vladimir are based primarily on the Kherson legend.^^

PVLL, c o in s
For theories on the relation between these various prolog accounts and the time of composition 

see inter alia: N. Nrkol’skii, Materialy dlia povremennogo spiska russkikh pisatelei i ikh 
sochinenii (X-XIl w.), St Petersburg, 1906, pp.239-53 and Sobolevskii, ‘Pamiatniki’, pp.7-13. 
N. Serebrianskii, Drevne-russkiia kniazheskiia zhitiia, Moscow, 1915, pp.51-73, suggests that the 
short prolog life was the literary prototype on which subsequent accounts were based, first 
composed when Vladimir’s feastday was established (the earliest manuscript of the short prolog 
life dates from the thirteenth century).
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Variations in the texts o f these accounts highlight some o f the problems 

which beset the chronicler’s rendering o f the legend. For example, 

Vladimir’s delay in being baptized is mitigated by interjecting or altering 

brief prayers and responses which highlight his sincerity.

In the Zhitie blazhenogo Volodimira when the prince hears the Greek 

service described as heaven on earth and the approving murmers o f his 

boiars, he responds with the words of the well-known prayer, ‘boah rocnoAHH 

bya6t’, resolving inwardly, ‘cmu.6 cTBop’."̂  ̂ One o f the shorter prolog 

accounts christianizes Vladimir’s motives for attacking Kherson and shows 

him at his most decisive. Once he realizes that the Greek faith is like a lamp 

on a lamp stand, he says to himself: ‘cmu.6 ctbo|)K), homaoy  ̂ 36MbMo m nAenic r(»kA% 

M ĉ MLicMi, TO In what Sobolevskti calls

the normal vita of St Vladimir, the tone o f the prince’s prayer, uttered 

before the final surrender of Kherson, is made more respectful by including 

additional titles in his address to God: T ochoah Eôkg cmm>, KuujHlM! mii;g mm cg 

CBYA6TC5Î, TO In the shorter prolog account when Anna urges

Vladimir to be baptized, the conditional remark recorded in the Povest' 

vremennykh let. mug mctmhĵ  bya^t, to noMCTMH-t bgamkï> Eorh bya^t y/mctghgck'l’ 

is supplanted by his reply, ‘k|»gctmtg ma, mbo h\ to bbi igcmb n|)M3 B\Az» This 

lessens the impression that Vladimir is putting the Christian God on trial or 

that he is looking for a quick cure.

Some accounts elaborate on baptism as a miracle .W hereas  the 

narrative of the Povest' vremennykh let records the event simply as ‘r̂ Ko

Zimin, ‘Pamiat” , p.73 
Sobolevskii, ‘Pamiatniki’, p.28 
Sobolevskii, Pamiatniki’, p.25 
Sobolevskii, ‘Pamiatniki’, p.28
In a late sixteenth to early seventeenth-century vita, which Sobolevskii calls the South Russian 

vita, Anna underlines that baptism will release Vladimir not only from physical but also spiritual 
blindness. As soon as Vladimir enters the baptismal font he sees as if the scales have fallen from 
his eyes, a detail which echoes St Paul’s conversion ‘hk?» AycKA. 32» ohIm ero chaaa’ (Sobolevskii, 
‘Pamiatniki’, p.40).
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BL3 Ao;«M f\fKy HA, Hb, ÊbG ill tiic shoitcr prolog account the writer

draws attention to the miracle and the moment of baptism which gives 

Vladimir sight, ‘lerÂ  Kĵ ecrmijx m ctbo|>mca hk»ao KCAbie. Bt>iij6aiuw i6M3\|’ gt cgATyK)
» 49KC\j'n'tAb, WTge|»30liJACA ICMy WHM, M BblCTb \KM HMKOAM H6A<̂frA MMbIM, M n|>03f'fe .

Thus later writers were evidently aware of the conflicting signals given by 

the Kherson legend and it appears that they attempted to sanitize Vladimir’s 

image by putting more appropriate prayers and responses in his mouth.

Some prolog accounts underline Vladimir’s role as intercessor: 

EticTb nejJB-biM xoÂ TAM NAmeMy cnAceHMw’.̂  ̂ One striking omission characterizes 

the prayer of intercession in the prolog accounts, the absence of the phrase 

Tike other Christian countries’. By the time the prolog  lives of Vladimir 

were being compiled (after his canonization sometime in the late thirteenth 

or early fourteenth century), Rus’ was confident of its identity as a 

Christian country and no longer looked for models to other countries. 

Instead, Vladimir simply asks God to look down on these ‘newly baptised’ 

or ‘newly enlightened’ people, that they may know the true God.̂  ̂ Another 

alteration is Vladimir’s petition that God help him against his enemies. 

This suggests literal enemies, diluting the image of the Povest ’ vremennykh 

let where Vladimir is presented as victor over his invisible foe as well as his 

visible enemies.

Apart from the tendency to ‘christianize’ the story of Vladimir’s 

conversion and baptism, there is a tendency in other works to 

‘dechristianize’ it. Notably the so-called Pliginskii miscellany, a work

PVLL,cq\ . \ \ \
Sobolevskii, ‘Pamiatniki’, p.28
Serebrianskii, Kniazheskiia zhitiia, in what he terms the short prolog redaction, p. 15
‘nj)M3pH c gbICOTbl H\ HOBOnpOCKtmeHLIH MO AM CBOH M MM MM7> n03H\TM TïBÇ, MCTMHH\ro Eor\’ (thC SO-Callcd

normal vita in Sobolevskii, ‘Pamiatniki’, p.27). ‘LUpw HCEecHbin, npn3 fM, PocnoAM, HOKOKpemeHHtî  moam; 
M̂Kb PocnoAM, yKtAtTM T(E(, McxiĤro PocnoM M Kor\’ (the so-called expanded prolog account in 
Sobolevskii, Pamiatniki’, p.31).

‘MHt noM03M, PocnoAM, h\ npoTHBHbî  Bp\m’ (the so-callcd expanded prolog account, Sobolevskii, 
‘Pamiatniki’, p.31). Vladimir is also seen to enter the Church of the Tithe after it has been 
completed, and there prays for the new people’ who he likens to a vine, asking God to hear the 
prayers offered to him in the church.
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which Shakhmatov mistakenly considered to be an earlier version of the 

Kherson legend, ‘dechristianizes’ the tale/^ The story of Vladimir’s 

baptism becomes more racy and violent. To add to his bevy of twelve wives 

and eight hundred concubines, Vladimir sends Oleg to fetch the prince of 

Kherson’s daughter. The prince’s mocking refusal incenses Vladimir who 

attacks Kherson with the help of native Zhedbem. Once he has overcome 

the town, he assaults the princess in front of her parents, whom he then 

murders, sendmg his men to Constantinople to ask for Anna’s hand. The 

Emperors agree on condition he is baptized. At first Vladimir’s response is 

promising and he says ‘bcamm AyujA moh cg^oro The

emperors in tears take Anna, the patriarchs and the whole company into the 

church and pray that she will not be defiled by this pagan. Retracting his 

earlier promise, Vladimir is blinded and covered with sores directly as a 

result of his dishonourable intentions toward Anna. Three times he is 

immersed in the baptismal font before his sores fall away like fish scales. 

Vladimir orders the baptism of his soldiers and then returns to Kiev. Back 

home he orders the city to be baptized on pain of death.

In this reinterpretation of the Kherson legend the writer does not try 

to modify the impression of Vladimir as a grasping and violent man with 

brief prayers and responses, but on the contrary accentuates these qualities. 

His one pious remark about his longing for baptism is seen to be insincere 

when he plans to go back on his word. The Emperors initially appear more 

helpless and terrified by Vladimir’s threat than in the Povest' vremennykh 

let account, but it is their prayer rather than the prince’s virtue which 

prevails. Vladimir’s blindness, now accompanied by sores, is seen as a 

direct result of his intention to break faith with Anna. Even after his baptism 

and healing, the predominant image is of tyrant rather than a penitent

Shakhmatov, ‘Korsunskaia legenda’, pp. 1029-1153, argues that this version derives from one 
of the earliest stories about Vladimir, originating from an early redaction of a legendary vita 
already circulating in the eleventh century. For arguments refuting this view see Serebrianskii, 
Kniazheskiia zhitiia, p.71.

Shakhmatov, ‘Korsunskaia legenda’, p. 1075
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sinner. In many ways the Pliginskii miscellany is a travesty of the Kherson 

legend, exposing weaknesses in the account of Vladimir’s baptism as a 

Christian story, particularly the way Vladimir’s motivation is tarnished with 

political concerns while repentance is hardly mentioned.

As the first prince of Rus’ to be baptized, it was important to set a 

precedent which could be followed not just during his lifetime, but for 

centuries to come. Writers who documented Vladimir’s baptism had a 

demanding job. Together with disagreement over the barest facts, they also 

faced a problem of interpretation. From the kaleidoscope of images cast of 

his conversion and baptism in their accounts, the perception of Vladimir as 

a sincere and penitent saint jostles with Vladimir as a ruthless and immoral 

sinner.

A successful blend of factors was hard to achieve. Prayers helped to 

elucidate the spiritual side of events, most notably of Vladimir’s baptism. In 

the third part of the PamiaP i pokhvala the two longer prayers describe 

Vladimir’s baptism primarily in terms of a spiritual event, omitting details 

of where and when. Both prayers are said at important junctures of the 

prince’s life, one after baptism and the other before death. They portray 

baptism as the turning-point of his life and as the moment of illumination. 

Through his prayers Vladimir gains a platform from which to express 

sentiments appropriate to a new convert - his repentance, his inner 

transformation and his joy in God. The emphasis on inner goodness 

reinforces the writer’s opening message that the proof of a man’s 

righteousness lies in his good deeds rather than his miracles. The second 

penitent prayer illustrates the prince’s continued repentance, guaranteeing 

his place among the righteous, since the reader is assured that his soul is 

taken by angels, not demons. Vladimir’s military victories, the capture of 

Kherson and his marriage to Anna are perceived as springing from his good 

deeds and latterly from his desire to christianize Rus’. Thus prayers in the 

third part of the Pamiat’ i pokhvala help to portray Vladimir as a man
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whose conversion, baptism and subsequent good deeds destine him for a 

place among the righteous after his death, speaking more eloquently for his 

sanctity than miracles. Military success and glory are not abandoned in such 

a depiction of Vladimir’s inner qualities and good deeds, rather they 

emanate from them. Thus Vladimir was portrayed as a bona fide  saint 

while the image of Rus’ as a powerful nation, far from being undermined by 

conversion, was in fact enhanced.

By contrast the Kherson legend in the Povest' vremennykh let 

focusses on the build-up of events culminating in Vladimir’s baptism which 

takes place in Kherson. To balance the momentum of external events which 

sweep Vladimir to his conversion, the writer inserts responses in the form 

of prayers and comments. Although these prayers help to dispel the 

impression of Vladimir as a reluctant and self-seeking convert, they do not 

entirely recast this image. Indeed, even the prayers can be perceived as 

those of a man bargaining with the deity and demanding visual proof, still a 

far cry from the picture of a penitent siimer. Apparent unease with the 

Kherson legend is illustrated in the way the prolog  accounts modify 

Vladimir’s portrait by adding or altering short prayers and remarks. These 

are designed to make him more decisive and godly. By contrast, in the 

Pliginskii miscellany, Vladimir’s one promising response turns to dust and 

the story becomes a tale of adventure.

Vladimir’s baptism is crowned in the Kherson legend by a miracle of 

healing. It is this miracle, rather than repentance, which is seen as the final 

step. While Vladimir’s miraculous healing makes his baptism more 

spectacular and observable, it also detracts from the perception expressed in 

nation’s Slovo o zakone i blagodati that the miracle consists foremost in 

Vladimir’s faith. The chronicler shows more distress about the lack of 

posthumous miracles than either Ilarion or the writer of the Pamiat' i 

pokhvala whose admiration is reserved for Vladimir’s faith and also for his 

transformed life and good deeds.

78



The baptism of the Kievans, famously recorded s.a.988 in the 

Povest ' vremennykh let, was one of the obvious landmarks in the evolving 

perception of Rus’. But the question remains as to how baptism was 

perceived. In the first part of the Pamiat' i pokhvala baptism assumes a 

significance in its own right as a national act and as a marvellous deed for 

which Vladimir personally was responsible. The possibility of resistance 

and the process of understanding the Christian faith are not considered. If, 

as Ilarion and the chronicler report, Vladimir ordered the people to be 

baptized, then the external rite would not necessarily have been given 

meaning by the new converts’ faith and repentance.T he chronicler, 

probably aware that in this case baptism could be conceived as a mark of 

Vladimir’s power rather than of true faith, corrected this impression by 

describing the people’s willingness to accept baptism .W illingness to 

follow Vladimir’s example, however, still did not equal understanding. In 

the two penitential prayers of the third part of the Pamiat' i pokhvala 

Vladimir describes himself as illuminated by baptism, so that understanding 

is seen to be given at baptism. This perception is a conventional one but it 

leaves unresolved the question of what happened to the people of Kiev who 

neither understood nor desired the Christian faith and yet were baptized. 

Only Ilarion seems to distinguish between the illumining of the mind prior 

to baptism and baptism itself. Central to the initial baptism of the Kievans 

was the prince and the weight o f his command. It would thus appear that at 

the outset the lines between politics, faith and power were not clearly drawn 

in Rus’.

‘He Bbi HM eAMHoro ik npoTMBAmxcA BAAroHe(THOM;R ero noBeA-feHÏKi, aa Ante kto m He mobobïw, hz> CTj)A)(OM 
nonogeA'feBUjwro KjjemAAx̂ cA, nonejKe Et sAAroBtp ero baacti'w cAnjJAJKeno’ (Moldovan, Slovo, p.93, 
fol.l86v).

The chronicler also reports that Vladimir’s command to the Kievans to be baptized contained a 
threat, but then comments how they accepted his decision gladly; ‘ r io c e u b  ^ e  B o a o a m m h jt a  h o c aa  no BceM y

rp A A Y »  rA A rO A A : Ante He WBpAUJ,eTbCA k t o  [3 A y T p A  h a ]  BOfATfc AM AM O ^B O rt, MAM HM mb AM pAB0THMK7>, HpOTMBeHT»

M H t  M  B y A e T B . Ce cA?»iiiJABUJe, A toA ke  c j^AAOCTbW m a ^ X Y '  C O l . 1 1 7 ) .
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After the people are baptized in the Dnieper, the chronicler puts into 

Vladimir’s mouth a prayer of intercession for the nation of Rus’. His prayer 

identifies Rus’ as one of the Christian countries, with himself in the role of 

warrior against evil. Although Vladimir is depicted as the baptizer and 

apostle of Rus’, in practice he could only hope to make a beginning. 

Converting the people’s minds and way of life was an ongoing process. 

Nevertheless, in creating a national identity, writers naturally preferred the 

legend of one man, Vladimir, to the complexity of a process which took 

decades, recognition of which could have undermined the buoyant 

confidence of Rus’ as a Christian nation.

While the baptism of Vladimir was clearly of enormous significance 

in the life of Rus’, shifting patterns in the depiction of his conversion 

suggest that the picture was far from clearcut. The portrayal of Vladimir’s 

baptism in Ilarion’s eulogy and the third part of Pamiat' i pokhvala, 

concentrate on his personal sanctity and underline his faith and inner 

transformation. By contrast in the Povest' vremennykh let baptism is 

perceived primarily through outward events, most apparent in the miracle of 

healing. While recognizing that each work has a unique character, the 

search for external expressions of faith reflects the tendency of later editors 

of the Povest' vremennykh let to make the links between Rus’ and the 

apostles more concrete. Thus St Andrew and St Andronicus are heralded as 

the first apostles and teachers to set foot on Slav soil. In any attempt to 

define national identity, faith and inner transformation are always harder to 

communicate than tangible precedents and events. Prayers, in the form of 

brief petitions set within a narrative, or as longer self-contained works, 

reflect the attempt to bring to the fore the religious aspect of Vladimir’s 

baptism, potentially lost in the welter of events, thus smoothing the way for 

his veneration and providing a commendable example for the nation of 

Rus’.
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The prayers attributed to St Boris and St Gleb

At first glance it seems paradoxical that Vladimir I’s two younger 

sons, whose premature death denied them the opportunity to make their 

mark in politics or war, should become potent symbols of national life. At 

the time of Vladimir’s baptism around 988 he was sole ruler of Rus’, but by 

his death in 1015 more than ten of his sons were ruling princes in Rus’, all 

presumably baptized. The threat of war was now no longer so much from 

without as from within. Against this background Boris and Gleb’s death 

offered a fresh and timely perspective on nationhood and spirituality. First, 

their martyrdom could be perceived as the next step for Rus’ as an emerging 

Christian nation - the land of Rus’ is seen to be washed by the blood of 

martyrs thereby becoming a terra sancta. Second, their martyrdom was a 

national example of brotherly love, in short supply among the ruling family 

of princes. Undoubtedly by the time of Vladimir I’s great-grandson, 

Vladimir Monomakh, when the ruling dynasty had further multiplied and 

factionalized, veneration of the two brothers offered the ruling clan divine 

sanction and prestige, as well as a focus of unity. Posthumous miracles 

reported by commoner and prince alike also confirmed their sanctity and 

national standing. On what grounds they were given the title of martyrs, 

however, is still a moot point.

Prayers and additional forms of commentary are key in presenting 

Boris and Gleb as martyrs rather than as victims of political assassination in 

the three main accounts (the entry s.a. 1015 in the Povest’ vremennykh let, 

Nestor’s Chtenie, and the Skazanie)} Contrary to previous claims that Boris

’ For the texts of the Chtenie and the Skazanie I shall be using D. Abramovich’s edition, Zhitiia 
sviatykh muchenikov Borisa i Gleba i sluzhby im, Petrograd, 1916. Repr. L. Müller (ed.), Die
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and Gleb’s martyrdom is justified on the grounds of nonresistance and 

sacrifice alone/ a closer scrutiny of the prayers reveals that the Chtenie and 

the Skazanie present a more complex picture of their martyrdom, which also 

comments on the perception of the prince in Rus’. While focussing on the 

prayers attributed to the martyrs, it should be remembered that in the eyes 

of the writers, the story’s ending - Jaroslav’s efficient victory, Boris and 

Gleb’s joyful reunion in heaven, and Sviatopolk’s grisly death - would have 

vindicated their behaviour.

In order to identify the elements of Boris and Gleb’s martyrdom 

which can be seen as conventional, passing reference will be made to 

martyriological tradition. The prolific number of Byzantine martyria and 

the reports of earlier martyrdoms differ in at least one fundamental way - 

their martyrs die for defending Christian faith before pagans, while Boris 

and Gleb are martyred in a Christian country. Prayers are often an important 

element in traditional martyria. During prolonged tortures the hero 

generally asks God to perform miracles or to avenge him or her, prayers

altrussischen hagiographischen Erzahlungen und liturgischen Dichtungen über die Heiligen 
Boris und Gleb, (Slavische Propylaen 14), Munich, 1967.
 ̂John Fennell and Antony Stokes, Early Russian Literature, London, 1974, (hereafter Fennell, 

Early Russian Literature), p.31. With reference to the Skazanie Fennell reiterates Feodotov’s 
opinion that the sanctity of Boris and Gleb rests on their passive nonresistance and their sacrifice. 
To cite some of the approaches that have been used in the past in the study of these texts; 1) O.P. 
Fedotov, The Russian Religious Mind. Kievan Christianity. The 10th to the 13th Centuries, 1, 
Cambridge, Mass., 1946; repr. New York, 1960, pp.94-105, argues that the brothers represent a 
peculiar national type of ‘kenotic’ saint whose nonresistance and sacrifice made them martyrs 
rather than their faith. Chemiavsky adopts a similar position, emphasizing that the saints did not 
die for Christ and their faith, but rather died imitating him in his passion and in their role as 
princes. See M. Chemiavsky, Tsar and People: Studies in Russian Myths, New York, 1961, pp.9- 
14. 2) L. Müller, ‘Studien zur altrussischen Legende der Heiligen Boris und Gleb’, Zeitschrift ftir 
slavische Philologie, 25, 1956, pp.329-63; 27, 1959, pp.274-322 & 30, 1962, pp. 14-44, attempts 
to reconstmct the relationship between the original sources. 3) Gail Lenhoff, The Martyred 
Princes Boris and Gleb: A Socio-Cultural Study o f  the Cult and the Texts, Columbus, Ohio, 
1989, applies the ‘Sitz im Leben’ approach, setting the texts relating to Boris and Gleb in the life 
of the medieval community. 4) N. Ingham, ‘The martyred prince and the question of Slavic 
cultural continuity in the early Middle Ages’, California Slavic Studies, 12, 1984, pp.31-53, 
searches for ‘family resemblances’, tracing common patterns which link Boris and Gleb to the 
European tradition of martyred rulers. He discusses the parallels mnning though the traditions of 
Wenceslas and Boris and Gleb and argues for a shared concept of martyr shaped partly by 
circumstance and partly by transmission of ideas rather than literal borrowings. 5) D. Freydank, 
‘Die Ermordung Glebs. ’Variationen eines hagiographischen Themas’, Eikon und Logos. Beitrage 
zur Erforschung byzantinischer Kulturtraditionen, ed. H. Goltz, Halle, 1, 1981, pp.75-86, 
examines recurring leitmotifs in the individual texts.
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which are answered in a spectacular w ay/ Once the saiut refuses to recant 

or to sacrifice to pagan gods, they are sentenced. This provides a natural 

podium from which to speak and pray.

The entry s.a 1015 of the Povest' vremennykh let portrays Boris on 

the morning of his death singing from the Psalter and praying.'  ̂ A closer 

examination of these verses and prayer, points to certain elements of 

martyrdom which are highlighted. Firstly, the material appears to be 

motivated by the drama of events. Boris knows his murderers are closing in 

on him before he starts to sing the Orthros. When he catches sight of them 

his words from the Psalter are lent greater poignancy.^ Secondly, contrary to 

Freydank’s opinion that the excerpts from Psalter are of no particular 

significance, I would argue that they serve to highlight opposition and 

Christ-like suffering. The first three quotations are taken from the beginning 

of the first, second and sixth psalm of the ‘six psalms’ sung at the beginning 

of the Orthros: ^

‘PoCnOAM, HTO CÆv CTy/KXIOimiM HHt, MH03H KTvCT̂WTb Ma’, M

n\Ktl: ‘fAKO CTjJ'feA'LI TKOtA 0\|Hb30lUA BO MH'fe, fAKO A32  ̂ HA |)AHtl TOTOBTi, H 

E0A'b3Hb MOfA nj>CAO MHOK) eCTb’. M HAKT»! rAArOAALUe: ‘PoCnOAH, OVj'CA'LILUH

 ̂When Nicetas is strung between two pillars and his body is about to be sawn through, he prays 
to God, saying, ‘I thank you, my Lord’. Having prayed thus, his body is unharmed and the sword 
becomes like wax (V. Istrin (ed.), Apokrificheskoe muchenie Nikity, Odessa, 1898, p.80).

Rather than the drawn-out tortures and the damning trial endured by some martyrs Boris’ 
persecution in the Povest ’ vremennykh let occurs on the morning of his murder. As martyria 
continued to evolve after Christianity became the ofiicial religion of the Roman Empire, greater 
tortures and miracles were introduced into the accounts. K. Holl, ‘Die Vorstellung vom Martyrer 
und die Martyreakte in ihrer geschichtlichen Entwicklung’, Neue Jahrbücher fu r das klassische 
Altertum, Geschichte und deutsche Literatur und fu r Padagogik, 33, 1914, pp.521-56, draws 
attention to the Greek term ‘megalomartus’ which was used to describe ‘super-martyrs’ such as 
St Demetrius and St Barbara who were noted for prodigious sufiering and miracles. In the 
martyrion of St Irene her father orders that she be tlu-own into a deep pit full of vipers. Irene, 
however, takes the initiative and jumping in, remains unharmed (Usp mise, pp. 147-8).
 ̂ Additional pathos is lent to princes and martyrs who die during or after performing a pious 

office. Ingham cites several examples of last-hour praying and attendance at mass in accounts of 
European princes and kings who are martyred. See N. Ingham, ‘The sovereign as martyr. East 
m d W tsV , Slavonic East European Journal, 17, 1973, 1, pp. 1-17.
 ̂In the so-called First Slavonic Life o f  Wenceslas, Wenceslas hears the bell for the Orthros and 

says, ‘Cmibx TOE-fe, PocnoAM, tAKo ecu MH-fe AOBbiTM cero’. Events of that morning heighten the 
pathos of an exclamation of praise that might otherwise sound ordinary (F. Mares  ̂An Anthology 
o f Church Slavonic Texts o f  Western (Czech) Origin, (Slavische Propylaen 127), Munich, 1979, 
p. 107).
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MOAMT̂Y MOW, M H6 BHMAM K C |>\BOMï> CBOMML, fAKO H6 Wn|>ABAHTCA r\f<èAT̂

TOBOW Zi/KK-h [Ako nOFHA B|»Ar'Z> ACyUJK) MOW.’^

Three aspects of Boris’ persecution are brought to the fore by the quotations 

from the three psalms. First, the sense that he is outnumbered by 

oppressors, second, wounding and pain, and third, his imminent meeting 

with God. In the second quotation the selected phrases accentuate the theme 

of physical suffering. The image of being pierced by arrows (tAKo TKohA

ĉj’HL3 0LlJA BO MHt) is jouied to a verse which occurs fifteen verses later in 

psalm thirty seven, portraying the psalmist as he contemplates possible 

wounding and illness (hAKO A3t ha |»AH2>I rOTOBẐ, M BOÂ ĤB MOtA nj)6A0 MHOW 6CTb). 

After singing the ‘six psalms’, Boris quotes another portion of the Psalter 

which comes in the middle of the service, ‘tAKo wbhaohja ma ov|’hu,h TyyHn m

CBO|>'A 3A0BHBtl)(t WC'tAt MA. POCnOAM MOM, HA TA ynOBAjV M CHACM MA M WT BC'B)(7>

roHAHïMx [ma], M3 BABM ma’. Müller pomts out that the quotation from the 

Psalter juxtaposes different verses from psalms twenty-one and seven, two 

psalms which never combine in the Orthros. For Boris, reference to strong 

bulls and an encircling band of evildoers is pertinent, for he now sees his 

assassins literally surrounding him. The quotation from psalm twenty-one 

echoes Christ’s sufferings, and since the time of the Gospel writers it has 

been interpreted as a passion psalm, predicting the sufferings of Christ.  ̂

Despite a superficial concern to present the litugical order of the Orthros, it 

emerges that the writer’s over-riding purpose is to select appropriate 

excerpts from the Psalter which intensify the drama of Boris’ death and his 

suffering. ^

’ PVLL, col. 133. The ‘six psalms’ comprise psalms 3, 37, 62, 87, 102 and 142.
 ̂John quotes the same passage when he depicts the soldiers casting lots for Jesus’ clothing: ‘This 

was to fulfil the scripture, “They parted my garments among them, and for my clothing they cast 
lots’” (John 19:24).
 ̂St Irene also quotes from psalm twenty-one: ‘obmaouĵ  ma nbcn mho3 m m uvj'Hbu.M TsvfHbHMn oBbAtĵ b̂KA ma. 

[A3 K&MM h\3biK7> \bCTbHM TAAroAM 9\|'c'Tfe)cz‘ (Usf misc, p. 150). Here the writer does not
exploit the quotation as a dramatic device to depict physical encirclement, but rather uses it to 
describe the hypocrites which oppress her.
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Boris’ final prayer in the chronicler’s account is addressed to Christ 

and uttered while he is still in his tent, looking at an icon of Christ. In 

martyria martyrs will often address their final prayer to Christ, affirming 

their faith and demonstrating their great courage before a number of 

witnesses. Boris may not be surrounded by a multitude of witnesses like 

other martyrs, but his last prayer serves to reinforce the theme of imitatio 

Christi:

T o c n o A H  I c y c e  c m m l  w B | » x 30M b  h \  3C m m i  j > \ a h

H M U e r O ,  M 3 K 0 M 1 B Z .  CBOCK) K O M K ) n | > M r K 0 3 A H T M  K j J 'S C T 'B  C B O M , M  n |> M H M ’Z>

CT|»ACTb rf'Uyi'b j>AAH H M U M ; c ;  T A K O  M  M C H C  CnOAOBM CT|)ACTb, C6 ; K 6  H e  WT

n j ) O T H B H 'b l ) C 'Z >  n j > H H M A K » ,  H O  WT B J J A T A  C K O e r O , H  H C  C T K O J>H  K M y  f o C n O A M  K C C M b  

11

In this prayer Boris underlines the voluntary nature of Christ’s passion 

(M3 B0AMBZ. cKoew BOACK)), a quality which implicity characterizes his own 

suffering. The central petition of the prayer is that he will be made worthy 

to accept suffering ( m c h c  c h o a o b m  h j ^h i a t h  cxpcTb), just as Christ accepted his 

suffering (nj)HHMï> cx|>ACTb). The single word ‘cT|>ACTb’ is particularly evocative 

of Christ’s passion, thereby strengthening the identity between Christ and 

Boris, a link also underscored in the early martyria where the martyr is seen 

to experience something of Christ’s sufferings as well as being aware of 

Christ’s participation in their suffer ings .B y referring to his brother’s 

treachery, Boris’ prayer points to the particular circumstances of his 

martyrdom, to which he responds with words of forgiveness in the manner 

of Stephen the Martyr. Having finished his prayer, Boris lies down in a 

defenceless position at which point his killers fall on him like wild animals.

K. Bans comments on the Christocentric nature of the martyrs’ prayers. From approximately 
fifty reports of martyrs’ deaths, he records that fifty-six prayers attributed to them as they face 
death are addressed to Christ, and eight to God the Father. See K. Baus, ‘Das Gebet der 
Martyrer’, Therer theologische Zeitschritft, 62, 1953, (hereafter Baus, ‘Das Gebet’), p.29.
” PVLL, c o \ .m

Baus refers to it as ‘die Passionsmystik’ and cites a number of examples ( Das Gebet’, p.29).
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In this he is seen to show a Christ-like willingness to surrender himself to 

his passion

Gleb is cast in a different role. In all three accounts he is pictured as 

younger than Boris, an imitator of his brother rather than a leader. His 

martyrdom is conceived primarily in terms of sacrifice. Sviatopolk has less 

reason to murder Gleb than Boris, since Gleb appears to offer no threat to 

him and therefore this second murder is seen as more terrible. In the Povest ’ 

vremennykh let circumstances play a decisive role in shaping Gleb’s 

martyrdom. Unlike Boris, Gleb is ill-prepared either to resist his murderers 

or to face his martyrdom. All he has at his disposal are a small retinue, a 

lame horse and a boat. He does not have the leisure of the Orthros or 

Vespers before the murderers are upon him. Instead, Gleb’s prayer is 

spoken in response to hearing the news of two family deaths and the plot 

against his own life. In his prayer he mourns the loss o f his father but 

especially of Boris:

OyB'Zil H H t!  PoCnOAH, A y y e  E tI mm C\J’Mj)eTM CZ> Bj)XTOMb, H6AK6AM ^KMTM HX CK'feT'fe

C6Mb. Avilie BO BZ)l)(t MOM KMA'tAZ» AMU.6 TBOe ^HrGAbCKOS, C\|’Mej)A'Z> B t l ^  C

TOBOW. H'blH'B HTO |>XAM êAMMÎ»? K A'^ CyTb CA0K6CÔ. TBOfA,

TAArOAA K-b M H t , BJ)AT6 MOM MOBMMWm! H'blH'B HC OVJ-CMilllJK) TM)<\rO TKOGfO

HAKA3AHbtA, A ^  KCM HOA^HMAT, A^pHOKSHbe C\|' KoFA, MOAMCA W MH% A A  M

A3Î> B'bl)C’A T y  CT|)ACTb n|)MhAA'L. AyHC BO MM BtlAO C TOBOK) ^KMTM, Eb

13
CKTT't CeMb n|)eAeCTH'ËMb.

Although Gleb’s first cry is directed to God, the rest of his prayer is spoken 

to Boris in a manner reminiscent of ancestral prayer. Only the chronicler’s 

insistence that Gleb’s outburst is a prayer (noted before and after - h a h  a

MOAMTMCA i b  CAC3AMM TAArOA/X... M CMU.̂  6M y M0A/MU;K)CA i b  CA€3AMm), m a k e S  i t S  S t a t U S

clear. In other respects the prayer is closer to a lament, expressing Gleb’s 

longing to be reunited with his brother in death rather than a desire for

PVLL, col.136
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martyrdom. In one evocative phrase Gleb refers to his martyrdom, asking 

Boris that he might accept the same passion, ‘a^ m b2»i)cï> xy cT|>ACTb 

By analogy, Gleb takes on Boris’ identity as a martyr. Unlike 

most martyrs, Gleb dies in silence without uttering a final prayer. The 

narrator makes up for this silence by describing how Gleb is slain like a 

blameless lamb, a fragrant and sensible sacrifice to God, \K7.i HenofoHHo, 

n|niHececA Eorom b bohw Gleb’s prayer

to Boris is seen to be vindicated by the indescribable joy the chronicler 

depicts, as he is reunited with his brother. Thus in the Povest ’ vremennykh 

let Gleb’s prayer is primarily addressed to Boris as a lament rather than 

representing a profession of faith in the face of death and his martyrdom is 

focussed on one aspect of imitatio Christi - sacrifice.

Since the occasion, format and manner of the prayers contribute 

significantly to the image of the saints, 1 shall comment on these aspects in 

the Chtenie and Skazanie, the two longer and more comprehensive works, 

before returning to a discussion of the content of prayers.

In the Chtenie Boris and Gleb’s prayers are far less varied in length, 

style and tone than those of the Skazanie, in keeping with the more 

schematic and even structuring of the work as a whole. Prayers are clearly 

marked off in the text, generally beginning with the invocation ‘Ka âbiko’, 

indicative of God’s sovereignty, and closing with the familiar ‘amen’. 

Petitions often show how God’s attributes match the situation. For example, 

Gleb describes God as the one who helps when he asks for help.^^ Likewise, 

having asked God to rescue him, he finishes his prayer by declaring, ‘hko Tli

Adrianova-Peretts identifies the mourner’s longing to be dead and reunited with the loved one 
as a common folkloric device. In the story in the Povest ’ vremennykh let she also singles out the 
way Gleb addresses Boris as though living, as a characteristic of laments (Ocherki poeticheskogo 
stilia drevnei Rusi, Moscow-Leningrad, 1947, p.l35£f.). One should add that laments are also 
found in Byzantine funeral orations and in Biblical literature.

PVLL, co ll36  
’^PfXL,col.l36 

‘Hko Tbi ecu noMoiuHMK?» Th YnoKxtoutnut’ (Chtenie, p.8).
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ecu Cnxc7> m TeBe bt> b'bkbi Thus the structuring of prayers seems

to reflect a control which characterizes the narrative.

Prayers tend to occur at conventional moments in the Chtenie. For 

example, when Boris hears of his father’s death and then of his own 

impending death, he turns to prayer. As well as marking moments of 

tragedy and impending death, prayers are distributed more evenly 

throughout the narrative and from their youth the brothers are depicted as 

praying to God. The timing of the Orthros is used to illustrate God’s 

sovereignty, since the killers dare not attack Boris until it ends, ‘hg nonycTn
n  ,  1 9MMÏ» A0HA€?K6 KOHU.A 3̂ yT|)6H6K) .

As well as prayers being expressed in conventional format and at 

appropriate moments, they are uttered in traditional postures in the Chtenie. 

For example, Gleb, when contemplating flight, finds time to kneel and pray 

in the middle of the Church of the Theotokos. Boris, though wounded, 

manages to raise his hands for his final prayer. Overall, Boris and Gleb are 

depicted more as two equals, both deserving of the title of martyr. Gleb, like 

Boris also quotes from the Psalter before uttering his last prayer. In this way 

Nestor points to the priority of the ‘spiritual’ model over the method of 

analogy, whereby Gleb’s suffering is shown to resemble Boris’ and 

therefore he is considered a martyr.

The uniformity of prayers in the Chtenie has several consequences. It 

may suggest a constancy of response which is appropriate in view of a 

sovereign God who is enthroned above circumstances. The opening and 

closing invocation of God in the prayers can be seen to put human trials into 

an eternal perspective. Of course, the danger is that such prayers become 

predictable and dull. By elevating the spiritual model above human affairs, 

the reader may disengage emotionally from the depiction of the martyrs. In

Chtenie, p.8
Chtenie, p. 11
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the setting of the prayers within the narrative the writer appears to prefer a 

theologically correct outlook.

If the prayers of the Chtenie lap like the waves o f a calm sea, 

pointing to the eternal rhythm which is seen to order the work, the Skazanie, 

by contrast builds up like a storm in which the waves become breakers at 

the moment of the saints’ deaths. In the portrayal of Boris’ death the writer 

combines traditional martyrological elements with pathos and a gradual 

build up to his final moments. When Boris hears news of his father’s death, 

his response is depicted in stages, unlike Nestor’s Boris who immediately 

reacts with pious prayer. Here Boris is at first he is so overcome with 

sorrow at his father’s death that he is unable to speak. As his distress gives 

way to reflection, Boris anticipates Sviatopolk’s evil plan and resolves on 

the basis of several New Testament quotations not to resist but rather to go 

humbly to his brother. Frequently the saints’ mental dialogue is indicated by 

phrases such as ‘m ch h\ yu t cm nouuujAHj?’ or ‘m rA\roAxiue Kt cl|)lau,h cbocml’.̂  ̂

Having finished his reflection, Boris utters a short prayer that God’s will be 

done. This prayer is marked primarily by the fact that Boris now speaks 

aloud for the first time since hearing of his father’s death. Far from being 

portrayed as an automatic response, prayer comes at the moment of resolve 

after Boris has first given rein to the force of emotion and thought. Even 

once Boris has decided not to resist and prays instead that God’s will be 

done, the writer presents a more obviously human saint. Boris again 

reflects, laments and prays, before he is ready to face martyrdom.

Rather than praying in sacred places or poses, Boris’ thoughts and 

prayers are said in the first instance while he is travelling. Often the writer 

interjects phrases such as ‘maum Mcc nyTbML’. As well as depicting physical 

movement, these interjections add a sense of dynamic to his reflections. 

Lament rather than prayer is the initial response to the news of death. There 

is both lament said by others, for example, the unspoken lament by the

Skazanie, p.30
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bystanders who witness Boris’ death, as well as laments uttered by the two 

brothers.^^ The combination of prayer and lament intertwines an emotional 

fabric of pathos and victory, two keynotes in his final prayers. Once Boris 

has disbanded his father’s soldiers, his prayers increase in length and 

prominence. Unlike the classical martyrs who stare death in the face 

without quavering, Boris’ inner turmoil is shown by his troubled sleep the 

night before his death. In other ways, however, the writer of the Skazanie 

observes the traditional patterns of martyria. For example, Boris asks to be 

granted time to pray. Dramatically this motif is less effective at this point in 

the narrative, since Boris has aheady sung the Orthros and prayed twice. 

Even though Boris’ final prayer is spoken in the classical pose looking up to 

heaven, his humanity is portrayed by the additional reference to his tears 

and sighing - cal32 m̂m m

The tears of the Skazanie have been interpreted as an expression of 

the gift of tears which accompanies p r a y e r . I t  is worth noting, however, 

that the gift of tears is a grace generally associated with repentance rather 

than with an individual’s suffering. In addition, the tears may echo the 

anguished prayer of Christ on the night of his betrayal, a Biblical model 

sometimes discernible in traditional martyria. Furthermore, in the Skazanie 

Boris and Gleb’s tears are only one of several signs of emotion. For 

example, while praying in his tent Boris feels a mixture of emotions and he 

is portrayed as weeping with a crushed heart and a joyful soul.̂ "̂  When 

Boris tells his killers to perform their service, he speaks 'yHMMHxux ohmmx h

The lament by the servant and priest reinforces the import of Boris’ prayer as a man who did 
not want to resist because of his love for Christ, ‘hko hï gtc)(OTt npoTUBuxiicH MOEtge XfJi/tcTOBLi’ 
{Skazanie, p. 35). Presumably a second lament by the bystanders does not include the killers since 
it is addressed to ‘our dear prince’.
^  Skazanie, p. 3 5
^ Lilienfeld notes that in the Skazanie the face of the saint is often covered with tears, 
commenting that this is nothing to do with sentimentality, but should be seen as the gift of prayer 
and tears. See F. von Lilienfeld, ‘Die altesten russischen Heiligen-legenden. Studien zu den 
Anfangen der russischen Hagiographie und ihr Verhaltnis zum byzantinischen Beispiel’, 
Berliner byzantinistische Arbeiten, 5, 1957, (hereafter Lilienfeld, ‘Die altesten russischen 
Heiligen-legenden’), p.261.

‘riAÀK&iij(CH c2>KpYiueH7>Mb cbpAbu.bMb, \  AŶ ĵeio j)\A«cTbHoio’ {Skazanie, p.33).
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cn\Aî>iueMb MiuLMb, M BLCL CAb3 M̂M This cmotional colonTmg

diverges from the bold defiance generally exhibited by a martyr. Likewise 

Gleb’s final prayer is pronounced on his knees, thereby intensifying the 

image of sacrifice. By contrast, in the Chtenie it is his murderer, the cook, 

who kneels before he kills Gleb. Moreover, both Boris and Gleb in the 

Skazanie call attention to their grief. Boris implores God in his prayer to 

behold the pain of his heart, while Gleb pleads with his father to look and 

see his grief, his inner wound and his tears flowing like a river.^^ The 

mixture of prayer, lament and reflection and the portrayal of apparently 

conflicting emotions, make the Skazanie appear to be a drama of emotion.^^ 

With an emphasis on elements of pathos, the horizontal relationships 

between people in the Skazanie at times predominate over the brothers’ 

vertical relationship with God, thereby bringing the princely ruling family 

to the fore. By contrast, in the Chtenie the format, occasion and posture of 

the prayers and the tidy parallels inherent in the narrative, contribute to the 

impression of the divine ordering of human affairs and relationships. The 

setting of the prayers is seen to provide an illuminating introduction to a 

discussion of their content.

In the Chtenie prayers are said with God’s sovereignty in view. 

According to hagiographical convention Nestor begins the Chtenie as he 

does the Zhitie Feodosiia, with a confession of his own weakness and a 

prayer for divine help. Behind this conventional plea emerges a significant 

difference between the two prayers. In the Zhitie Feodosiia Nestor 

addresses his prayer to the Lord Jesus, while in the Chtenie Nestor invokes 

God as sovereign ruler and creator, PocnoAM, Bc6AepnT6Mo, cTKôMBbiM

^ Skazanie, p.36. Before making his pitifiil appeal to his killers, Gleb is depicted in highly 
emotive terms, M M̂U,« cm CpbAUbMb,
M M\CTblMMb B2>3Abl)(̂ HMeMb, BbCb C/Vb3\MM \  'TtA'bMb yTbpnikH, JK\AOCTbHO rMC?> MCnyUt̂ &LUc' (p.40-
1).
^ Quoted by Boris and Gleb in the Skazanie as ‘EMJKb bo\t3 Hb cbpAbu,\ Moero’ (p.36) and ‘sM̂tcb cKbpeb 
cbpAbu,\ Moero m h3by uoea, BM;Kb tchchmc CAb3’z> mom)ĉ , hko (p.42) respectively.

Lilienfeld imagines the Skazanie in terms of an opera, where the prayers and reflections form 
the arias which dominate the action (‘Die altesten russischen Heiligen-legenden’, p.263)

91



H6B0 M 36MAW M KLC5I, Ncstor gocs 011 to cxplaiii why the

recognition of God as sovereign and creator makes sense not only of Boris 

and Gleb’s martyrdom, but also of the history of Rus’ and of the world. 

Beginning at Creation, he gives a potted world history from a Biblical 

perspective. At the heart of the human condition the writer depicts a 

spiritual conflict of greater magnitude between God and the devil. Seeing 

man multipy even after the fall, the devil causes man to worship idols rather 

than God, who the writer emphasizes is the c re a to r .R u s ’ too is depicted 

as deluded by idol w o rsh ip .N es to r’s confession of God as creator in his 

opening prayer thus encapsulates the history of salvation, placing him in the 

time after the conversion of Rus’.

The seemingly late conversion of Rus’ and its apparent neglect by 

the apostles, Nestor explains in the broader plan as the working of divine 

sovereignty. Thus the parable of the vineyard is interpreted as a prophecy, 

which, he underlines, happened according to God’s timing, ‘ho BÂroBOAM 

HeBêCHBiM BAA ALIKA, HKo (»Ko)(t’.̂  ̂ Vladimir’s baptism and also the baptism

of Rus’ are viewed as God’s sovereign intervention.^^ Miraculously, the 

people of Rus’ run joyfully to baptism, as if they had already been 

instructed in the faith for a long time. From the outset, the prayers are seen 

to focus on the role of the divine, sovereign ruler rather than the earthly 

ruling family of Rus ’.

The writers of the Skazanie and the Chtenie prepare the brothers for 

their martyrdom in different ways, reinforced by the use of prayers at key 

points. In the Chtenie Nestor observes the norm of a vita by sketching in the

^ Chtenie, p. 1
‘CiTBopM MM7> KAAHHTtca MA0A0M7>, \  Bory, cTBopiueMy H€Bo M 3 «MMo’ (Chtenie, p.2).
God as creator is a recurring refrain in the introduction and Nestor calls the people God’s 

creation. For example ‘hm ry Bort nporH-tB\ hx co3 AAHne cBoe, 0 TKxpM cBoePi’ (Chtenie,
p.2). Rus’ is converted when the Lord Jesus looks with kindness on his creation - ‘h\ cbok> TB̂ pb’. 

Chtenie, p.4
‘T\ko m M «My B/̂ AMMepy HEMHue Bôkm* Ebirn eny KpbcxbHHy cTBopn (Chtenie, p.4).
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saints’ childhood. Upon reading the vitae and martyria of the saints, Boris 

prays that he too will follow in the footsteps of the holy ones:

EAXAklKO MOM, Mcyce X|)MCT6, CHOAOBH MH, 5ïK0 CAHHOrO OTÎ. CBHTLI)CZ>, M

A&̂CyM MM no CTon^Mt nyi-h )(oahtm. PocnoAn, Bô ne mom, A&̂ hc B03H6cm5î

MBICAB MOH CyCTOK) MM|)\ CCPO, HO HĴ OCK'feTM C6(>ALI.6 MOC H \ ^A ŷMMC TB06 M TKOM)(t 

3AnOK-ËAMM, M A&̂ CyM MM A^fï>, (BO MCC Â f̂OBA 0T2, B'tKA yrOAHMKOMï>. T bI CCM 

UcCAj>B M BorZ> MCTMHBIM, MMCC HOMMAOBABBI M M3KCAM HB! OTt TBMBI KO CB^Ty, 

T oB'Ë bo eCTB CAABA BT» BtKBI. A mMH'A.̂ ^

Here Boris’ displays confidence in God, addressing him as king, ‘Caesar’, a 

title which at this point in the prayer underlines the authority of the 

heavenly sovere ign .R ather than appear an innocent victim in his death, 

Boris’ martyrdom is here perceived as an answer to his childhood prayer to 

be made like the saints and martyrs whom he had read about. Nestor 

emphasizes the traditional view of martyrdom as a gift, and the verb ‘to 

give’ resounds in Boris’ prayer, especially in his petition ‘Â fyw mm A\p, ero 

ABC aa|>oba oT t B^KA ypoAHMKOMt.’ Glob too is dopictod alongsido Boris, 

emulating his devotion to God, and being obedient to his older brother.

In the Chtenie when Boris hears of his father’s death he prays: 

Baaabiko PocnoAM, Mcyce XjiMCTC, hokombbim bch cb5îtbi5î o tu .a , yroAMBUJAH 

TcB-Ë, Bory MCTMHBHy, Tbi m HBiHt hokom, PocnoAM, AyuJio j)aba cbocpo, otu .a  

MOerO BaCMAMH CO BCMMM njlABCAHBIMM: C'A ÀB{)AMOM%>, PICAKOMA, 5ÎK0B0M'A. 5ÎK0 TbI 

6CM nOKOM, BOCKj)CCCHMC ynOBAIomMM'A HA Ï5 Î , M TCBC CAABy BCBIAACMB B t B'KKT̂ .̂ ^

This prayer once again reinforces the priority of the spiritual over the 

earthly. Boris’ first concern is for his father’s spiritual welfare rather than 

his personal loss. Following the usual pattern of Nestor’s prayers, Boris’ 

address describes God in such a way that he is seen to be able to meet the 

current needs. In this instance God is described as the one who gives rest to

Chtenie, p.5
Chtenie, p.5, n.l4. Other variants read ‘tsar’. 
Chtenie, p.8
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those who have pleased him, sounding the keynote of the prayer. Rather 

than emphasize his earthly relation to his father, Boris sets him in a 

heavenly context among the holy fathers and the company of the righteous 

with Abraham, Isaac and Jacob. Just as Gleb in his prayer intercedes first 

for Boris as God’s servant, and only second for his brother, so here Boris 

calls his father God’s servant, before he calls him father.

In the Chtenie Boris is given little opportunity to contemplate his 

martyrdom because of his reluctance to believe any evil about his brother. 

Hearing that his elder brother is on the throne, Boris rejoices, responding as 

a dutiful younger brother should, ‘ cmm mm e y a c t l  h k o  o t c u e ’ . Twice Boris is 

told that his brother is plotting to kill him, but still he refuses to believe 

such reports. On hearing that Gleb has fled, Boris determines neither to flee 

nor to oppose his elder brother. Instead he stays where he is and spends the 

night praying and reading in preparation for the following day. By 

comparison with Boris of the Skazanie, Nestor’s Boris has little time to 

reflect on his martyrdom and his relationships with his family. Even when 

Boris hears that his assassins are near, his prayer is formulated as a standard 

cry for deliverance rather than as an expression of his martyrdom:

PocnoA H , Mcyce X|>MCTe, He octa.bm Mene norbiB H yTM , ho t l i  Cx m 'l

A 6(>^^KbHYK) CY^Y TKOK) n|>OCTJ)M H \ MH r |) tlH b H \rO  M M^EÀKM MH OTL

H|>OCTM MAY^M)CL HÀ M H, CH3vCM M5Î B HXCb CMM, 5ÏK0 T b i eAHHZ> eCM HJIME'b^Mme 

nen^A H biM 'b, T b i eo ecM Eorz^ MCTMHbHbiM, TeEe CAXB  ̂ Bz> B tK bi ^ m m h e .^ ^

In fact Boris will not be rescued from the hands of his killers. He explains 

his martyrdom in a speech to his father’s men. Rejecting their plan to drive 

Sviatopolk from Kiev and install him as prince, he says that it is better for 

one to die than for all of them to face his brother’s retribution, 'n t ĉrb 

MHt oAMHOMy yM|>6TM, HC/KCAM TOAMKy Ayujk’.̂  ̂ He is Seen to echo the prophetic

Chtenie, p. 10 
Chtenie, p. 10
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words spoken by Caiaphas about the death of J e s u s . B o r i s  is also 

concerned that if  he opposes his older brother he may face divine 

judgement, while if he goes in peace he can be confident o f mercy. In this 

way his martyrdom is explained primarily in terms of his saving concern for 

others and his proper submission to his older brother.

On the morning of his murder Boris orders the presbyter to sing the 

Orthros and read the Gospel.^^ Only one quotation is taken from the 

begmning of the six psalms’, “Tochoah, m hto ch yHHôKMCH mm?

Mh03M BOCTMLÎ  MH, MH03M r/C\ro<\K)TL 0 AyUJU MOCM M HtCTL CĤCCHMH CM̂ 0 Eo3t CrO.

T b i rKC, PocnoAM, 3 ^cTYnHMKï> MOM ccM,”  M HjioHcc By contrast to the

chronicler’s account, where excerpts from the Psalter highlight the parallel 

between Boris’ suffering and Christ’s, Nestor ends Boris’ one quotation 

from the Psalter so that it expresses his confident faith in God, his protector.

After the Orthros, Nestor includes one final prayer. While this prayer 

underscores the parallel between Boris and Christ’s suffering, it also 

emphasizes their common mission:

EAxroÂ f̂w Tn, Kâ amko Pochoah, mom, hko choaobma mh ccm HCAOCTOMĤro 

CbOBbmHMKY BblTM CT|>d.CTM CblHA. TBOCrO, PoCnOA*' HXUJCrO PlCYCd. XjJMCTiv. PloCA\ BO 

CAMHOMXÂrO CblH\ CBOCrO B MM|)t, €rO MCC B63̂K0HbHMM n|»6AÂlM̂ CM6|>Tb; M CC 

X3Ï» nOCAXH'L Bbl)(7> OTt OTU.H CBOCPO, MOAH OTt CYn|>OTMBHII]:M)(CH CMY

norXH'L, - M CC HblHt Ŷ3BCH'L eCMb OTTi OTU.À CBOCrO. Ht», EaXABIKO, OTÂM

MM"L r(lt)(0B7,, MCHC ?K6 nOKOM C7> CBHTbIMM M HC MCHC B7> |»Ŷ '̂

BJIXrOM'b, HKO Tbi 6CM 3»iII]:MTMTCAb MOM, PoCHOAH, M Et ('YU't TBOM Hĵ CÂK) AYX'̂
 ̂ 41 MOM.

Tt is expedient for you that one man should die for the people, and that the whole nation 
should not perish’ (John 11:50).

Müller notes that Boris oversteps his role in singing Matins since this is technically the 
presbyter’s role (Müller, ‘Studien’, p.312). The Povest' vremennykh let account contains no 
reference to a presbyter, while the Chtenie observes correct liturgical procedure in ordering the 
presbyter to begin Matins. It is to be expected that the Chtenie would be more concerned with 
proper order.

Chtenie, p. 11 
Chtenie, p. 11
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Unusually for a martyr’s final prayer, Boris addresses himself to God the 

Father rather than to Christ. This address introduces greater distance and 

perspective on his suffering and means that Boris can draw a closer parallel 

between his role as defender and saviour of his people against the hostile 

pagans, and Christ’s mission of bringing salvation. Like Christ, Boris too is 

sent by his father. Rather than directly accuse Sviatopolk as the mastermind 

behind the murder, Boris identifies the murderers as his father’s servants. 

Christ’s persecutors were also considered to be servants of God, his father. 

In this way the theme of a brother’s betrayal is weakened. Rather than dwell 

on the painful relationships between members of his immediate family, 

Nestor appears to highlight Boris’ responsibility for the community. In the 

chronicle account and the Skazanie, more is made of the fact that Boris is 

betrayed above all at the hands of his brother. Although Boris’ prayer in the 

Chtenie refers to physical wounding, he neither uses the word ‘ct^^ctï»’, 

(particularly resonant of Christ’s passion in the prayer of the chronicler’s 

account), nor speaks of the ‘wounding of the heart’, a phrase Boris uses in 

his final prayer in the Skazanie to describe the agony of betrayal. Nestor 

appears to superimpose onto a story of dynastic feuding particular elements 

of the account of Christ’s crucifixion, so that the themes of nomesistance 

and suffering acquire a new focus of salvation. The comparison of Boris 

with Christ as depicted in his final prayers in the Chtenie is seen to be more 

schematic and brings to the fore the heavenly model of the relationship 

between Father and Son.

In the Chtenie Nestor engineers the circumstances of Gleb’s 

martyrdom so that he steps out of Boris’ shadow, becoming a martyr in his 

own right. One element of the plot which is unique to Nestor’s vita is the 

fact that Gleb knows about his father’s death and Sviatopolk’s design 

against his brother even before Boris is told. Before Gleb flees Kiev, Nestor 

puts this prayer into his mouth:
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PocnoAH mom, Mcyce X|)MCTe, 6 ro |> ^ah  k c h  b l i i u ^ !  H ko T l i  6cm noMoinHMKt 

T h  ynoBMomMML, kohmm yEO m bm ;ee, h t o  ctbo|>m tm  yoTM TE |>xBy TKocMy Bo|>Mcy,

\  MOCMy E|>Ô.Ty, T eI b o  CCM  CKtAMM KCM. Ho Xllte M  MCH6 OCyAMAT) eCM yBECHy 

BEITM B2> rjlA A 't C6ME, H6 MMAM7> B'fe^KATM CT^Tĵ OCHMM TKOCFO; AUJjC A M  HM, ByAM 

CO MHOW K t KCM KO M E  HyXM M  H6 OCTAKM M6H6, PoCHOAH McyCC X|)MCT6, M  HC n|»6AAM 

MCH6 K t CMC|»TE, MKO T eI CCM  ChACE M  TCBC CAAKA KE K'EKEI AMMHE.^^

Rather than appear later as an unsuspecting victim, stricken by grief at the 

news of his father’s and brother’s death, Gleb’s prayer expresses his 

submission to God’s will. Once again, the prayer underlines God’s 

sovereignty and omniscience. Gleb addresses Christ as the one for whom 

everything is made and who is all-knowing. Despite the ‘correctness’ of the 

prayer, two points jar with the narrative. First, Gleb intimates his brother’s 

intention to kill him even though he only knows for certain about the plot 

against Boris. This is at odds with the extreme reluctance both brothers 

show later in believing that Sviatopolk or the killers will indeed murder 

them. Second, the ensuing events suggest that though God does not intend 

him to die in Kiev, he does not answer his prayer to save him from death as 

he flees.

When his pursuers approach, Gleb’s men take up their weapons in 

order to defend him. Here Nestor paints a different picture from the 

Skazanie, where Gleb’s men are few in number and paralyzed with fear. In 

order to persuade his men to withdraw to the shore, Gleb reasons that by 

not resisting they will in fact save lives, besides which, he is confident of a 

favourable reception from Sviatopolk. These arguments show that Gleb, like 

Boris, is concerned for the wider community and he too echoes Caiaphas’ 

words by remarking that it is better for one to die on behalf of many. As 

Gleb’s boat sails alone mid-stream, he sights his killers, quoting a section 

from the Psalter as they close in on him.

Chtenie, p.8
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‘ C y A H ,  P o c n o A H ,  O B U A - ^ m u M 'L  m h  m  b o 3 B |> ^ h m  b o |>k ii i];m m c h  co  m h o w ,

M  m M T ’L ,  M B O C T ^ H M  B  H O M O m b  M M ' S ,  M  C y H M  M 3 ^ K | ) M

r O H H m M Y 'b  M M .  P h M  A y U J M  M O G M : “ c n X C 6 H M 6  T B O C  C C M L  À 3 t ' %  A ^ ^  H O C T b l A H T C H  M

n O C j l ^ M A ^ K i T C H  M m w m e  A y i i J ^  M O 0 H  M 3 H T M  K>; A ^ ^  B 'b 3 K | > \ T 5 Î T C 5 î  B O C M M T b  M

n O C ( ) X M 5 Î T C H  ) ( O T H #  T B O e M y ,  B y A H  n y T B  M ) ( L  T M ^ k  M C 7 i B A X 3 H ’b ’  M H ^ O H C

43
n c ^ A M \ .

This quotation marks an important departure from the depiction of Gleb’s 

martyrdom in the Skazanie and the Povest' vremennykh let. Rather than 

protest his innocence and suffering, here Gleb asks God to rise to his 

defence and bring down those who intend to harm him. While such a 

petition is in keeping with the defiant tone of prayers spoken by the martyrs 

when they face their accusers, it contrasts sharply with Boris’ quotations in 

the chronicler’s account which focus on his Christ-like suffering. Earlier in 

the narrative Nestor depicts Gleb as a fighting and victorious figure when he 

expands on his baptismal name - David. Like David, Gleb too is portrayed 

as a fighter who wins the victory over Satan and takes away the shame of 

the sons of Rus’. I n s t e a d  of being marked by lament and ancestral prayer, 

Gleb’s last moments in the Chtenie show him as a fighter in spiritual terms, 

whose concern is for his people.

Gleb’s final prayer is said facing the naked blade of a knife bared by 

his cook, who murders him. Before Gleb prays, he is silent, a silence which 

is compared to that of a blameless lamb, ‘cb̂ îtlim Pâ bt» MOAHMue, \ ku 

H63AOBMBo’.'̂  ̂His prayer shows no confusion, and in it Gleb likens himself to 

the prophet Zechariah, whose feast is celebrated on the day of his death. 

Here Nestor does not rely primarily on a portrait of Christ-like suffering but 

looks to another precedent to provide an additional and more exact analogy:

Chtenie, p. 12, Psalm 34:1-12 
Chtenie, p.6 
Chtenie, p. 13
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C e  B O ,  0  B a ^ A W K O ,  H  KO A f C K A €  B C M M  A ^ H b  3^ K 0A 6H 'b  B b i C T b  H j ^ C A '^

T | » 6 B H M K 0 M Ï >  T B 0 M M 7 > ,  M  C 6  H b I H ' t  ^ 3 ' ï >  3 ^ K A 3 v H t  B b l ) ( 7 >  H j ^ C A ^  T o B O K ) ,  P o C n O A H .  H t ,  

P o c n o A n ,  P o c n o A M ,  n e  h o m h h m  B C 3^ K 0H M M  u o M ) ( t  n e | > B b i ) ( t ,  H t  c r ^ c m  A y i u K »  m o k > ,

Alx H6 C|)HlI];eTb CH t y K X B b l  C B tT t  R|>OTMBHbl)(t, H t  A^^ Hj>MMMYTb K» ^HFCAM TBOM 

CBtTAMM. 5ÎK0 T b i CCM, PoCROAM, Cn\CMTCAb MOM, H ^ B C  T B O |> H I I ] ; ^  RJ)OCTM, T b i B O  CCM 

P o r t  MCTMHbl, TcBC CAÀB&, B t B tK bI. ÀHMHb

Zechariah was noted for his silence and his saving concern for others. 

According to apocryphal sources, he was killed while serving in the temple 

for his refusal to reveal the whereabouts of his son John the Baptist to those 

who had come to harm him."̂  ̂Courage rather than fear motivate Zechariah’s 

silence, so that Gleb’s silence by analogy is perceived as a sign of strength 

rather than weakness. The parallel is reinforced by the use of the same verbs 

to record the fate of both men, ‘ 3^ k o a c h 2> b b i c t b ’  and B b i ^ t ’ . By using

the past tense Gleb speaks of his death as though it had already happened, 

thereby making the parallel with Zechariah more exact. In the second half 

of the prayer Gleb prepares to meet God, asking for forgiveness and a safe 

passage for his soul. Overall, Nestor presents a different Gleb compared 

with the grief-stricken young prince of the Skazanie who fears his assailants 

and protests his innocence. In some ways Nestor’s portrayal of Gleb is 

closest to that of a conventional martyr and furthest from the emphasis on 

suffering and sacrifice generally associated with the two princes. 

Characteristically, Nestor only pencils in the drama of the princely house, 

choosing instead to stress Gleb’s concern for the wider community. Gleb’s 

point of reference is not found in his attachment to Boris, but rather in the 

Biblical precedent of Zechariah.

Chtenie, p. 13
F. Sciacca, ‘In imitation of Christ: Boris and Gleb and the ritual consecration of the Russian 

land’, Slavic Review, 49, 1990, p.256, elucidates the reference to Zechariah, suggesting that 
Gleb’s death should be viewed as a ritual sacrifice.
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The Skazanie begins the narrative with a quotation:

EA\rOC/<OKMTLCH, |)6H6 nj)ÔOKT>, M CtUH M)(7> BAXrOCAOBAeHMM TIUS Opening

line signals the leading idea, that the righteous family, in this instance the 

ruling clan of Rus’, will blessed. Indirectly the writer also indicates the 

divine sanction given to the princely family, who are descended from the 

Riurik dynasty. Accordingly, the scene begins not with a synopsis of 

Christian world history, nor the wider background of Christendom as in the 

Chtenie, but with a record of Vladimir’s family tree stretching back to the 

pagan days of Sviatoslav and Igor’. The theme of family relationships is 

further strengthened by an account of Boris’ great affection for his father 

and his willingness to obey him, which follows.

In the Skazanie Boris’ initial reflections on his martyrdom and his 

laments are prolix compared to brief prayers interjected at moments of 

resolve."^  ̂ This method allows Boris to express his grief in lament, and his 

evolving perception of his martyrdom in his reflections, thereby avoiding 

the impression that the prayers are spoken unthinkingly as an automatic 

response. In the face of death, however, Boris’ prayers become increasingly 

dominant and form the main vehicle of communication.

After the men have dispersed, Boris retires to his tent, and weeping, 

prays: M0M)CL H€ BaXAWKO, ynOKXK) HÀ Th, T̂KO Â  C tbommm

njJMUMy HXCTb M CL KBC'feMM CK5ÎTLIMM Here BOlfs lOOks for

heavenly reward rather than for salvation in this life. As his murderers 

approach, he mentally concentrates on his suffering and his reward in 

keeping with the consciousness of a traditional martyr. Like the chronicler’s 

Boris, Nestor’s Boris sings three quotations from the ‘six psalms’, but in a

^ Skazanie, p. 27
After a period of reflection, Boris prays with words echoing the anguished scene in the garden 

of Gethsemane, ‘bo\h tkô î m  EyAtTk, rocnoAn mom’ (Skazanie, p.30). Again, with renewed joy Boris 
prays ‘ho npc3 b>pn moho, pcKbiM, focnoAn npoMMMCTMBe, YnoB\K>iii;\xro h\ Th, hï> ch\cm Ayiuto mow’ (Skazanie, 
p.31). Rather than seek rescue from trouble, a request which is not granted to the brothers in the 
Chtenie, Boris asks for the salvation of his soul. This prayer is vindicated by his subsequent 
reward.

Skazanie, p. 33
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shorter form. After Boris sings the beginning of the first psalm, Tocroam, hlto 

CH ctTymAWMM, M7>H03M BtcTMux H\ mh’, he uidicates the ‘six psalms’

more generally with the remark ‘n rĉ amli ao KoHmx’. Continuing with 

excerpts from the Psalter, Boris sings the first part o f verse seventeen, 

‘oBMAom\ MH RCM mho3 m’, and then jumps back to the second part of verse 

thirteen, ‘m ymbum tyhlhm oALĉ K̂ ujx mh’, omitting the phrase quoted in by the 

chronicler 'csop 3aobmbz.iyt> wc âc ma’. Rather than merging these extracts 

with an excerpt from psalm seven, the writer indicates a division by the 

phrase ‘m r^kli’, shortening the quotation to Tocroam, mom, hx T̂ î yhob̂ x̂ », 

CRXCM mh’.̂  ̂ While it may be tempting to speculate on a common source for 

both the Skazanie and the Povest’ vremennykh let acount, it is difficult to 

reconstruct an ‘original’. What emerges is, that the combined effect of 

shortening the extracts from the Psalter and increasing the number of 

prayers which follow, lessens the prominence of the Psalter quotations in 

the overall scheme of the narrative.

Boris also says a prayer before the icon of Christ, but once again 

compared with the chronicler’s version, omits several phrases:

T o c r o a m  I m c y c l  X |> m c t m ,  M M ce  c m m l  o b ( > \ 3 ' ï >m l  h k m c 5 ï  3 C m a m ,  m 3 K o a m b l i  b o a c i o

R |» M r B 0 3 A M T M C H  H \  K j J b C T t  M  R ( ) M M M t  C T ^ ^ C T b  j ) ^ A M  H M i l M ) ( ’Z>! C t ^ R O A O B M  M

52
M 5 Î  R |> M H T M  C T J > X C T B .

As well as one or two words, the writer omits the two final points of the 

chronicler’s version of the prayer - his brother’s guilt, and his own willing 

forgiveness (ce h c  w t  r j )o t m b h l i ) c z > R |» m m m m o  h o  w t  C B o e r o ,  m  h 6  c t b o |>m  k m y  

T o c r o a m  b  c ê m b  Granting forgiveness generally characterizes the

martyr’s last words which at this point in the Skazanie would seem 

premature. The Orthros is only the first stage of the build-up to Boris’ 

death, in which two longer prayers feature.

Skazanie, p.34 
Skazanie, p.34
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The two longer prayers act as Boris’ last words, the first being 

uttered just before his assailants lunge at him from outside the tent, and the 

second when Boris emerges wounded. Although the prayers are similar, 

they are not identical and crescendo in length and intensity to the point of 

his death. Rather than introduce a new perception of Boris’ martyrdom, the 

prayers to an extent sum up the conclusions he has reached in his 

reflections. In keeping with traditional martyria both prayers begin on a 

triumphant note:^^

Tm , PoCnOAH, O BbCCMb, HKO CtnOAOBMAt MH ecu 3 ^BMCTM n|)M5ÎTM CMK»

rOJ>LKYW CZ>ML|»TL M ECC n|)6CT|)\A&^TM AK)B2>Ee |>^AH CAOECCC TEOCPO. He E'LC)<0T'B)<0M7i 

E2>3 MCK\TM C6B6 C&U&, HMHTO rBG CGBC M3 K0M1Y'Z>, HO ^HOCTOAy- '/^WBBI EBC6 Tb|>nMTL, 

ECeMy Etj^Y eMACTb M H6 MmbTb CEOM̂ Cfc Cm’ , M H^Kbl: ‘ b 05î 3 HM El» AKiBT̂ EM H tC T b , 

CLEb|)lil6H \5I  BO AK>Bbl E%H% 0T 7>M6II];6T b  B05î 3 H b’ . T 'B M b, ^AÀABIKO, A ^ ^ k  MOH E% 

f \ fK\ f  TE06K) E tM H y, 5ÎK0 3 \K 0H \ TEOCPO H6 3 ^Bbl)Cb, 5ÎK0 foCnOA^KM P O A t BblCTb.^^

Here Boris’ nomesistance and suffering are interpreted in the light of 

obedience to the New Testament commands. His love for God’s words is 

seen in a practical demonstration of self-sacrificing love for his brother. The 

thoughts and even some of the expressions in this prayer are already 

anticipated in earlier passages of the Skazanie. For example, on the night 

before his own murder Boris contemplates the martyrdom and suffering 

(cT|)xcTb) of others killed by their family - Nicetas, Wenceslas and Barbara. 

He too wonders how he will submit to his suffering (k\ko n̂ eÂTMCH

Polycarp’s final prayer exemplifies this attitude; ‘O Lord, omnipotent God and Father of your 
beloved and blessed child Christ Jesus, through whom we have received our knowledge of you, 
the God of the angels, the powers, and of all creation, and of all the family of the good who live 
in your sight; I bless you because you have thought me worthy of this day and this hour, to have a 
share among the number of the martyrs in the cup of your Christ, for the resurrection unto eternal 
life of both the soul and the body in the immortality of the Holy Spirit. May I be received this day 
among them before your face as a rich and acceptable sacrifice, as you, the God of truth who 
cannot deceive, have prepared, revealed, and fiilfilled beforehand. Hence I praise you, I bless you, 
and I glorify you above all things, through that eternal and celestial high priest, Jesus Christ, your 
beloved child, through whom is glory to you with him and the Holy Spirit now and for all ages to 
come. Amen’. See H. Musurillo, The Acts o f  the Christian Martyrs, Oxford, 1972, (hereafter 
Musurillo, The Acts), p. 13.

Skazanie, p.34
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cT|»\cTb). Earlier when Boris decided neither to flee nor oppose his brother, 

but rather to go to him, he quotes the New Testament words, 'wme "Eor&

A W B A K ) ” ,  \  C K O e rO  H 6 H \ g M A M T L ,  -  e C T b ’ .  M  H ^ K b i ;  “ b O H 3 H H  B 7> A l O b t K M  H ' b C T b ,

cbKbjiiijeHXH AWBbi G%H% M3 M6u];eTb Here ‘brother’ is seen not only to

refer to the wider Christian community but more poignantly to his own 

brother. Boris underlines his selfless love by quoting from St Paul, ‘love 

bears all things, believes all things’ (akibu Kbce Tb̂ nHTb, BceMy eMACTb). He 

also adds, ‘love... does not insist on its own way’ (m hc MHïbTb cbom)(7> cm), a 

phrase which occurs earlier in Paul’s treatise on love and here illustrates 

Boris’ deference to his b r o t h e r .W h i l e  it is common for writers of 

martyria to base a saint’s prayers on extracts from the Psalter, interspersed 

with a couple of well-known words uttered by Christ or Stephen the Martyr 

before their death, the inclusion of these New Testament quotations on love 

distinguish Boris’ prayers in the Skazanie, keeping the focus on the 

expression of his faith being his love, particularly the love he shows his 

perfidious brother.

The second prayer is longer and more ornate. As well praising God’s 

mercy, it crystallizes the picture of Boris as a martyr and comments on the 

particular circumstances of his martyrdom. His elaborate invocation,

‘ f o C n O A H  E o ; B 6  m o m ,  M H O r O M M / C O C T M G b lM  M  M M A O C T M B b I M  M n | > 6 M M A 0 C T M B e ! w h i l C

lacking logical ordering, nevertheless reiterates God’s mercy. Boris regards 

his martyrdom as a privilege, a standard sentiment uttered by martyrs with 

their dying breath:

Caaba Tm, hko cz^noAOEMAt m h  yB^/BATM ot'l  nj)6AbCTM ;bm tm h  cero AbCTbHAAro. 

Caaba Tm, njjemeAfEiM ;BMBOA^Kbse, hko choaobm m h  CKHTbiyz, myhghmk'l .

Caaba Tm, Baaaeiko neAOB'tKOAioBbHe, cnoAOBMBbiM m h  clkohbhatm yoT^HMS

Skazanie, p.30 
1 Corinthians 13:5 
Skazanie, p. 35
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C b j > A * ^ U ^  M o e r o .  C a x b x  Tm, X |) M C T e ,  M T ^ H o r o M Y  Tm m m a o c 6 ( ) a h k > ,  m ; k 6  H & . n ^ ^ K M  h \  

n j ) ^ < K L i M  n y T b  M M |> L H b i  H o r b i  M O H  T e m M  K 7 \  Tese B e  C’l b a x 3H ^ ’ , ^ ^

The single cry Tm’ in his earlier prayer is now multiplied fourfold. 

Thrice he praises God for making him worthy. He traces the process of his 

martyrdom; first, fleeing the deceit of this life, second, performing the deed 

o f a martyr and thereby achieving his heart’s desire so that at last he can run 

to Christ without hindrance. Martyrdom is no longer expressed in the 

conditional tense. After praising God Boris turns his attention to the 

particular setting of his martyrdom and his brother’s part in it:

r i ( ) M 3 b ^ M  CZ> B b l C O T b l  C B H T b l H  T B O € H ,  K M * b  B 0 A ' b 3 H b  C b ( ) A L U . \  M O C r O ,  n j ) M H ) C Z >

O T t  C t | ) O A k H M K À  M O e r o ,  H K O  T € B 6  | ) ^ A M  y ^ b j ^ H t B A j E e L I t  C C M b  B b C b  A t ^ H b ,  B L M ' b H M U J ^

M H  H.KO O B b H À  H \  C t H ^ A ^ .  B 'f e C M  B O ,  P o C H O A H  M O M ,  H K O  H C  H |» O T M B M O C 5 Î ,  H M

B 2 > n |> e K b i  r A ^ r o A i o ,  \  m m b i m  b 2 >  K b c n  b o 5 ï  o T b u x  M o e r o  m  b b c 5 î  a k b m m b i h

0 T b U . 6 M b  M O M M b ,  -  M  H M H b T O  ^ 6  y M b l C A M ) ( 2 »  R j J O T M B y  B j ) ^ T y  M O C M y .  O h 'L  > K 6 , Ç A M K O

B ' b 3 A K M ^ 6  M H ,  B 7 ^ 3 M 0 r t :  A \  M U ;6  B b l  M M  H O H O C M A 'b ,  n j ) e T b | > n ' b A ' b  y B o

Bbiyb; Mu;e Bbi hoĥ kmâ  mcho B6Abj)eH6B\A'L, yKj)biA7i Bbiyt CH. Ht Tbi, P o c n o A H ,

K M m b  M  C y A M  M C ^ K )  M H O K )  M  M C M C M  B | » \ T t M b  M O M M b ,  M  H 6  n O C T à .B M  M M t ,  P o C R O A H ,

59
r j j ' t y ô .  c e r o .  H t  h j j m m m m  B t  M M | > t  A y u J W  m o w .  À M M H b .

This concluding section of Boris’ prayer highlights the suffering caused by 

his brother’s betrayal. Boris points not only to physical suffering, but to the 

spiritual and emotional suffering inflicted on his heart by a member of his 

family. He compares his suffering to the daily death described by the 

apostle Paul, and to a sheep being led to slaughter, an image echoing 

Christ’s sacrifice.^^ Despite his suffering, Boris repeats three times that he 

did not resist his brother and neither thought nor spoke evil of him. Boris

Skazanie, p.35-6 
Skazanie, p. 36

^  Boris’ quotation echoes a number of Biblical passages: Tike a lamb that is led to the slaughter, 
and like a sheep that before its shearers is dumb, so he opened not his mouth’ (Isaiah 53:7), 
‘Thou has made us like sheep for slaughter’ (Psalms 44:11), which is echoed by Paul, ‘For thy 
sake we are being killed all the day long; we are regarded as sheep to be slaughtered’ (Romans 
8:36).
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does not neglect to mention his ability to resist with all of his father’s 

soldiers. By contrast, he comments that his brother has done all the harm he 

possibly could. Identifying with the psahnist’s experience of betrayal by 

those closest to him, Boris asks that God’s justice will prevail and that God 

may not count his brother’s sin against him. Thus in the second extended 

prayer, Boris is depicted as a classical martyr victoriously praising God, and 

as a sufferer who bears the wounds of betrayal in his heart and body for his 

love of God’s word. His emphasis on the hurt caused by the enmity of a 

brother draws attention to the importance of interprincely relations which 

affected Rus’. A crime against one’s brother and prince was seen as a denial 

of what is seen to lie at the heart of the Christian faith - love.

In the Skazanie Gleb’s martyrdom resembles the chronicler’s account 

but here the writer separates the different elements of lament, ancestral 

prayer and Christian prayer. Gleb speaks four times; first with a lament, 

second to protest his innocence and youth to his assassins, third to cry out 

to his family, and finally he prays in the teeth of death, affirming his faith.

Gleb’s lament mourns his double loss of father and brother, an 

expression of grief which is intensified by using combinations of paired 

w o r d s . W h e n  the killers draw alongside Gleb’s boat and he sees their 

drawn swords, he protests his iimocence and promises his obedience, 

begging them to spare his youth. Gleb’s youth is then transformed into a 

series of images redolent with Biblical and classical symbolism. He depicts 

himself as an unripe harvest, as one who enjoys the milk of innocence, a 

young vine which is not ready to be cut.^^ In desperation he cries out,

M 3Ï>A0BM6ML M B'L3Af̂ CT2>MB 6IU;6 HAXAGHBCTKyK): Ce HtCTb yBMMCTKO, HO

cBi(>oj>'fe3 M̂H6. Hlto 3 &A0 TMs cry coutrusts with a number of

‘Ot7> abok) nA\Hio HiWHiocH M CTÎHK), Aï>BOKi ctTOEXHUK» ctTy» M Tymw! MHt, yELi MHt!' (Skazame, p.39). 
As if to emphasize Gleb’s lament the writer continues, ‘m cwue ewy mHiouiiio m pmhwimioch...’ (p.40).

‘ He n o ^ b H e r e  M e n e  H e H e  n o j K L H 't T e  n e  y ^ x e  h î> U A eK o  E e3 'b A 0Be hoc5îiii; \ .  He

noĵ fe?KeTe He ao KOHbu.\ E7>3Afî cTLiii\, \  riMA'k (Skazanie, p.41).
Skazanie, p.41

105



martyria, in which the judge pleads with the martyr to recant so as to spare 

their youth. Also untypical of a martyr is Gleb’s farewell to his family, 

those dead and alive, as well as his supplication to Vladimir and Boris.^ 

Most martyrs spurn the attempts of their family to save them from death. 

By contrast, Gleb’s outbursts are reminiscent of ancestral prayer, a feature 

which Komarovich identifies in the portrayal of the princes in the Povest ' 

vremennykh let.^^ Gleb takes his leave by force (Hŷ new) rather than 

voluntarily (goMio), the attitude which marked Christ’s suffering. However, 

by the end of Gleb’s final prayer, he offers himself willingly:

CZvKjJyiUCHMe M oero: ce EO ^ \K ^ A ^ eH 7>  eCME, He K tW L , HLTO

HAM 3A  KOTejJyW OBHAy» C M 't A ' t .  T b l B'LCH, PoCnOAM, PoCHOAM MOm ! B tW L  T h ,

jJeKtUJA K2> CKOMM'L AnOCTOAOMÏ>, MKO *3A  MM5Î MOe, M e n e  jJAAH K2>3A0>KATL HA BLI 

CyKLI, M Hj^eAAHM B y A ^ T e  |>0A'AML M A f y r b l ,  M Bj>ATl> BJ»ATA n(>eAACTb HA CbM bj»Tb,

M yMb|JTB5ÎTb Bbl MMene Moero |> A A m ’ ;  M  H A K U :  ‘ b 2 >  TbJin'tHMM BAUJeMb C%THmMTe 

A y iiiA  b a u j a ’ . &M*b, PocnoAM, m  cyAM , ce b o  t o t o b a  ecTb A yuJA  m o h  HjieA'A 

ToBOKt, PocnoAH, M TeBe CAABy B'bCbiAAeM'b O t u , k >  M CbiHy m  C B H xyyM y A y y y

H b l H ' t  M  n j I M C H O  M B t  B t K b l  B ' t K O M t  A v H M H b . ^ ^

Gleb does not speak with the confidence displayed by his brother or a 

conventional martyr. Even in the face of death he is haunted by the question 

of why he is suffering. From the negative ‘I do not know’, he turns to God’s 

knowledge, ‘you know’, reaffirming the source of his confidence - the 

words from the New Testament. He accepts these New Testament

Lenhoff notes that invoking dead relatives was a characteristic of pagan Slav ancestor worship. 
See G. Lenhoff, The Martyred Princes Boris and Gleb: A Socio-cultural Study o f  the Cult and 
the Texts, Columbus, Ohio, 1989, p.37.

In the martyrion of St Phileas, his brother is one of the lawyers. As they lead Phileas to his 
execution, his brother cries out that Phileas himself requests it be halted. Phileas replies to his 
brother that he has made no such appeal, ‘Rather I owe great thanks to the emperors and to the 
prefect that I have been made a co-heir of Christ Jesus’ (Musurillo, The Acts, p.353).
^  See V.I. Komarovich, ‘Kul’t roda i zemli v kniazheskoi srede XI-XIII w . ’, TODL, 16, 1960, 
pp.84-104. B.A. Rybakov, however, makes an important distinction between what Komarovich 
describes as ancestral prayer - Christian prayer addressed to a Christian God - and the pagan 
concept of the ancestral prayer. See B.A. Rybakov, lazychestvo drevnikh slavian, 2nd edn, 
Moscow, 1994, pp.438-70.

Skazanie, p.42
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quotations as an explanation of his suffering. Rather than recalling the 

positive command to love one’s brother, Gleb reminds himself of quotations 

which depict him as the one persecuted for Christ’s sake. Like Boris, he too 

is struck by his brother’s act of betrayal, and asks God to judge. Gleb’s 

closing words show him offering his soul to God as if in readiness for 

sacrifice. Now he is in a position to command his killers to carry out their 

mission and only then does Goriaser order Gleb to be killed. The writer 

continues in much the same way as the chronicler by describing Gleb as a 

sacrifice pleasing to God. He too likens Gleb to an innocent lamb (Be3 AOBHBo 

\rH5î), thereby confirming his protestation of innocence. Only in Gleb’s final 

prayer is he seen to understand his own martyrdom and like the chronicler’s 

account, the main impact of his martyrdom is its sacrifice.

According to the Zhitie Feodosiia there is only one ruler sovereign 

over world history and the affairs of Rus’ - the heavenly one. By 

comparison, the Skazanie and the Povest’ vremennykh let show more 

interest in the princely clan ruling on earth over Rus’ - Vladimir’s 

descendants. In the chronicler’s account, while Boris’ quotations from the 

Psalter are shown to be more closely aligned with the imitatio Christi theme 

than generally assumed, Gleb when faced with death expresses his 

relationship foremost with his family rather than with God. The writer relies 

on the evocative concept of accepting suffering {strast") to provide an 

explanation for Gleb’s martyrdom. Within the wider context of the 

chronicle, the blood of the two brothers makes Rus’ a terra sancta, giving 

Vladimir’s dynasty claim to two powerful intercessors and two martyrs for 

the faith.

In the Chtenie Nestor introduces a new perspective so that from the 

outset both the conversion of Rus’ and the brothers’ martyrdom fits into the 

wider divine plan of salvation. The regular timing, format and manner of 

prayers in the Chtenie also deliver the same message of divine order in 

human affairs. In the prayers Biblical models tend to predominate over both
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national concerns and family relationships, so that Christian spirituality is 

seen to be distinct from purely natural affection. This separation may be one 

reason for the notorious coolness of Nestor’s narrative when compared with 

the Skazanie. In general, the Chtenie concentrates on the vertical 

relationship between man and God, playing down the dynamic of 

relationships within the princely house. This emphasis points to a model 

which is applicable for all people, not just the ruling family. One way 

Nestor plays down the family ties is by levelling off the differences between 

the brothers, so that even Gleb’s silent death becomes a sign of courageous 

sacrifice. The brothers’ martyrdom is founded not simply on the concept of 

suffering and nonresistance, but on the specific parallel with Christ’s 

mission of salvation. The prince is regarded as the saviour of his men and in 

more general terms as defender of Rus’ against the pagans. It is this aspect 

of salvation on which Nestor focusses, particularly in Boris’ final prayer. 

Denuded of elements of lament and ancestral prayer, Nestor fuses the 

Christian image of a martyr with an ideal for the rulers of Rus’ - a saviour 

who is modelled on Christ.

By contrast, the Skazanie elevates the national history of Rus’ and of 

the ruling dynasty. The writer interweaves elements of lament, reflection 

and prayer, creating a more emotive and at times dramatic picture. One key 

element in Boris and Gleb’s martyrdom is the fact that it occurs at the hands 

of a brother. In contrast to this act of treachery, the writer points to the 

Christian model of brotherly love demonstrated by Boris and Gleb. The 

emphasis on brotherly love gives the writer scope to develop the emotive 

aspect of family relationships. As well as underlining dynastic ties, the 

writer stresses in the prayers that Boris and Gleb are dying for their 

obedience and their faith in Christ’s words. This reasoning brings them into 

line with the rationale of traditional martyrs who died for their faith in 

God’s words. In the brothers’ final prayers the writer also intertwines 

apparently conflicting elements - the triumph and praise heard in the prayers
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of conventional martyria with the heartache of a brother’s betrayal. Gleb’s 

last words are seen to be disentangled, retaining lament, ancestral prayer 

and a more classical final prayer.

The martyrdom of Boris and Gleb was undeniably perceived by the 

writers of their martyrdom as an event of enormous significance in the life 

of Rus’. A study of the prayers throws into relief the writers’ struggle to 

portray the brothers’ martyrdom. While the chronicler focusses on Christ- 

like suffering, sacrifice and human grief, in the Skazanie and Chtenie the 

prayers offer a spiritual and political message designed to promote harmony 

within the ruling house. The writer of the Skazanie stresses the family ties 

and Christian brotherly love by which Boris and Gleb are seen to overcome 

the most cutting betrayal from one’s own brother, while Nestor emphasizes 

that the need for the princes to see beyond immediate family ties, to a 

Christ-like vision of bringing salvation to other people. Judging by the 

popularity of the Skazanie, it was the Christian imperative of brotherly love 

fused with an emotive portrayal of relationships within the ruling house, 

that most memorably expressed the phenomenon of the princely martyrs. 

Immortalized by the writers of their story, Boris and Gleb’s reputation as 

defenders and intercessors on behalf of Rus’ would outlive the squalid 

circumstances surrounding their murder.
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Unity in the prayer attributed to Ilarion

‘Wtkyay 36MAA iTWb. 6CTb’ - 3. phrasc which forms part of the

title of the Povest' vremennykh let, also makes an appropriate title for 

Ilarion’s work Slava a zakane i blagadati which is followed by a prayer. 

Ilarion, who was writing probably as a third generation Christian since his 

country’s official conversion, and also as the first native candidate to be 

selected as Metropolitan, shows great concern to establish the identity of 

Rus’ as a Christian nation. In contrast to pre-Christian days, when the area 

known as Rus’ was inhabited, according to the chronicler, by different 

tribes who lived completely different lifestyles, Rus’ now was to have an 

ideology which could fashion a single identity.^

What united the people of Rus’? The chronicler answers this 

question by first tracing their literal descent to Noah’s son Japheth. Ilarion 

can be seen to answer this question with a sermon, a eulogy and a prayer. In 

order to focus first on Ilarion’s perception of Rus’ as a land inhabited now 

by God’s people, I have worked from the assumption that the prayer is 

linked to the Slava a zakane i blagadati. The ordering of sermon, eulogy, 

and prayer is found in only one fifteenth-century Synodal manuscript. After 

the prayer follow two confessions of faith, and a colophon. This last entry 

informs the reader that Ilarion, a monk and presbyter, was enthroned

’ After describing the practices of the Slav tribes, especially with regard to their different 
marriage customs, the chronicler concludes that Christians in all lands who believe in the Trinity, 
in one baptism, in one faith, all have one law inasmuch as they are baptized into Christ and 
clothed with him (PVLL, col. 16). Here the chronicler emphasizes that the Christian faith is an 
important unifying factor. A. Poppe, ‘Christianity and ideological change in Kievan Rus’: the 
first hundred years’, Canadian-Amencan Slavic Studies, 25, 1992, p.6, voices a widely held view 
that a major factor in the conversion of Rus’was the search for a comprehensive system of 
beliefs and views that would on the one hand consolidate the ruling class, while on the other help 
to broaden and deepen the ties between society as a whole and the political organisation of the 
young, constantly growing state’.
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Metropolitan in Kiev by the bishops in the year 1051 during the reign of 

Prince laroslav? Working from this information, it is generally inferred that 

Ilarion was the author of the Slovo o zakone i blagodati^ I will return to the 

question of whether the prayer belongs to the Slovo o zakone i blagodati 

later.

In the Slovo o zakone i blagodati and the prayer Ilarion uses the 

word ‘land’ (zemlia) to describe both the country and the people of Rus’ as 

a single identity."^ The relationship between the people and the land is 

underlined by phrases such as ‘our land’, or with reference to the rulers 

Vladimir I and laroslav I, ‘his land’ and ‘your land’. The phrase ‘bca

appears to be reserved for striking moments of unity which affect all 

the people. For example, when grace reaches Rus’ it waters our whole land, 

BCio 36MM0 H \iu io ’ . After the people have been baptized, our whole 

land praises God, ‘ b c a  h \ u j \  W tu .6 m l m csA Tbm M L

Significantly, the phrase ‘our whole land’ is found in the title of 

the prayer in the Synodal manuscript, the only manuscript which unites the 

Slovo o zakone i blagodati with the prayer - kz> Eorm w t  3 6 m \ a

NMU6\’. Contrary to the opinion that this title has been tagged on by a later

 ̂The information in the colophon is corroborated by the entry in the PVLL s.a.l051 (PVLL, col. 
155-6). This entry also notes that Ilarion served as priest in the church at Berestovo, a place 
favoured by laroslav, and that he prayed regularly in a cave which was to be the site of the future 
Kievan Caves Monastery. A similar passage is incorporated in the Kievo-Pecherskii Paterik 
(KPP, pp. 16-7).
 ̂ The colophon describes laroslav as ‘kagan’, a title which is also used in the Pokhvala of the 

Synodal manuscript, further indicating their common authorship.
The only other country to be honoured with the title ‘zemlia’ rather than strana’ is the 

Byzantine Empire. Muller’s hypothesis here is a reasonable one. He suggests that Rus’ had strong 
ties with Byzantium in the fields of religion and culture and therefore was hardly regarded as an 
alien land. See L. Müller, ‘Ilarion Werke’, Forum Slavicum, 37, 1971, (hereafter Müller, Ilarion 
Werke’), p.74.
 ̂ 1 shall refer to Ilarion’s sermon and eulogy as the Slovo o zakone i blagodati or the Slovo. 

Where 1 differentiate between the separate works, 1 shall use the terms the Slovo, the Pokhvala 
and the prayer. For the text of the Slovo and Pokhvala 1 shall use A. Moldovan’s edition, Slovo o 
zakone i blagodati, Kiev, 1984 (hereafter Moldovan, Slovo), and for the text of the prayer in the 
Synodal manuscript 1 shall use N.N. Rozov’s study in ‘Sinodal’nyi spisok sochinenii llariona 
russkogo pisatelia XI veka’, Slavia, 32, 1963, pp. 141-75 (hereafter Rozov, ‘Sinodal’nyi spisok ). 
The texts of the Slovo o zakone i blagodati and the prayer as cited above, are based on a fifteenth- 
century manuscript, Sin. no.591, GIM.
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editor, the phrase, ‘wr Kce\ 3 cmaa NMuê ’, is integral to an understanding of 

the prayer as a reflection of the new Christian identity of Rus’, a cry of the 

whole country to God. Like the title of the Slovo and the Pokhvala which is 

noted for its accuracy, the title of the prayer also appears to accurately 

signal the intent of the prayer.^

Ilarion, however, does not argue for the unity of Rus’ on the basis of 

one word. At the heart of his sermon, unity is seen to reach its fulfillment 

through Christ’s mission. He expounds the unity of the Old and New 

Testaments by criss-crossing the story of Abraham and the giving of the 

law, with the coming of Jesus and the revelation of grace. At the 

culminating point of both Testaments, Christ is seen to unite the earthly and 

heavenly, ‘ c 'z>3k ^ b 'z >  g a m h o  B e c e A Ï e  H e B e c H U A  m  3e M H b i \ ,  b z »  g a u h o  A r r e A L i  n

yeAogtKbi’.̂  Now the law is seen to be restricted no longer to one place and 

one people, but grace radiates from Jerusalem to cover the whole earth, 

including Rus’. Ilarion emphasizes that grace is for all people, and 

throughout his sermon the refrain ‘ n o  b c g m  3 6 m a m ’ rings out. Thus the land of 

Rus’ is seen firstly in the larger context of universal unity, which is 

foremost a spiritual unity that looks forward to the ultimate uniting of the 

heavenly and the earthly.

With specific reference to Rus’, the Pokhvala celebrates Vladimir 

and then laroslav as rulers who help to establish spiritual unity in a concrete 

way. Significantly, the baptism of Rus’, the crown of Vladimir’s 

achievement, is depicted as taking place at one time and with a common 

will. Vladimir and laroslav, the focus of authority in Rus’, are set apart by 

their title ‘kagan’, a title which suggests their sovereign status more

 ̂The full title of the Slovo o zakone i blagodati reads; ‘0 Uwvctowt m w EAAroAtTn m
IC T M H -t Im CVC K ()1 1 C T 0 M ^ B b lB L U ÏH ; M K \K O  3^K 0 H 2 >  W T M A « ,  B A A r O A tr T b  M M CTM HA BCW 3 « M M 0  MCHOAHM M BCA

» A 3 b lK b l  njJO CTpeCA ., M A O  H A U JerO  tA 3 b lK A  jW \|'CKAro; M n O )(B \A A  KA rA H aV f H A L U eM Y  B A O A M M epU Y , W T  H e r o  ;K e K jJeilteH M  b b l) (0 M 7 » ,

M MOAOTBA K-L WT BC€A 3 0MAA HAiijeA’ (Moldovaii, Slovo, p.78, fol.168). Auy eHily title is open to 
the charge of being added to, or subtracted from, and therefore additional reasons will be cited 
below for presuming that the works were originally linked together.
 ̂Moldovan, Slovo, p.81, fol.l71v-2
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forcefully than the pedestrian ‘kniaz”  used by the chronicler. If Ilarion 

employs the title ‘kagan’ with such care as has been suggested by scholars, 

then it comes as no surprise that in the Slovo o zakone i blagodati and in the 

prayer, he should also develop the use of other words to help to create a 

united identity for the land and the people of Rus’.̂

In addition to the term ‘ruskaia zemlia’, Ilarion also attaches special 

significance to the noun ‘liudie’. In a Biblical context the word ‘people’ 

generally refers to those who belong to God as his people. In the Slovo 

Ilarion elucidates how God opens the way so that all nations can become his 

people, a privilege reserved in the past for the Hebrew people. Thus the 

prophetic words cited in the Slovo, ‘m hg moa^ml awaîc are

seen also to apply to Rus’. Three times in the prayer the people ask for 

mercy, reminding God that they are his people. In two instances the cry ‘we 

are your people’ is followed by two descriptions of the people which 

underscore a collective and united identity, first as a flock of sheep ( m l i  b o

A W A Ï e  T B O M , M W B U .'B  n \ C T B B I  T B O G M , M C T X A O  G/KG HOBO U O d  S e C O n d  a S

an inheritance ( m u  a w a ï g  t b o m ,  t b o x  h ^ c t b ,  t b o g  A o c T O M ^ N ï G ) . ^ ^  These collective

 ̂ For literature on the title ‘kagan’ see inter alia: 1) A. Poppe, ‘Christianity and ideological 
change in Kievan Rus’; the first hundred years’, Canadian-American Slavic Studies, 25, 1992, 
p.9, notes that ‘kniaz” is the Slavonic translation of the usual Greek word for ruler archon’. He 
argues that Ilarion’s use of the title ‘kagan’ lends Princes Vladimir and laroslav rank which does 
not directly challenge the Greek hierarchy but nevertheless commands respect and honour. On 
the other hand he suggests, the title kniaz’ ’ would sound lame. 2) W. Vodoff, ‘La titulature des 
princes russes du Xe s. au début du Xlle s. et les relations extérieures de la Russie Kiévienne’, 
Revue des études slaves, 55, 1983, pp. 139-50, observes that early bookmen used ‘kniaz” to 
denote the sovereigns of Kiev and the other princes, reckoning that it eclipsed other titles such as 
kagan by the end of the eleventh century. He comments on the apparent ‘indifference’ toward 
titles felt by rulers. 3) J. Arrignon, Remarques sur le titre de kagan attribué aux princes russes 
d’après les sources occidentales et russes des IXe-XIe s.’. Recueil des travaux de l ’Institut 
d ’études byzantines, 23, 1984, pp.63-71, suggests that kagan’ is a vacant’ title from the days of 
the Khazarian kaganate, which signifies both political sovereignty and dynastic legitimacy 
without ruffling Byzantine feathers. 4) A. Novosel’tsev, ‘K voprosu ob odnom iz drevneishikh 
titulov russkogo kniazia, Istoriia SSSR, 4, 1982, pp. 150-9, investigates the historical context of 
the word kagan’ and links it to events occurring in llarion’s lifetime. My study concentrates on 
the way Ilarion uses certain words and creates an identity around them, rather than on 
investigating the origins of a word, or the coining of new words.
 ̂Moldovan, Slovo, pp.89-90, fol.182 

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v 
" Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.198
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expressions reinforce llarion’s attempt to form a corporate identity for ‘our 

whole land’.

‘Land and people’ are shown to ring out like a slogan, conveying two 

essential criteria for national self-definition. In the Old Testament the 

people of Israel were seen to be God’s people, whose belonging to God and 

identity as his people, was bound up with their land. Exile from their land 

was seen as punishment and alienation from God. According to a similar 

principle, the prayer interprets the people’s belonging to their land as a sign 

of God’s blessing. Conversely, the threat of being a people without a land, 

exiled and disinherited, is regarded as a severe punishment. These images of 

exile and disinheritance provide the finale for two sections of confession in 

the prayer. In the first section placed at the beginning of the prayer, the 

people see themselves potentially as outcasts and fugitives (EtryNn) from 

their Lord. In the second section, the people recall the desolation of 

Jerusalem and ask God not to bring on them the same fate, ‘nt hc ctTKopw 

M wN'feMb, HO NMJJMM7.’. The contiguous dative plural pronouns

‘ n x m ï >  M wN̂ Mb’ underline the parallel. Likewise, two dative present 

participles describing the people’s sin, ‘ n o  h \ m t .  t c b g  n c  and

‘KMAMMbm)(ï> nfnxe;K\m6Mb’, parallel two dative past participles, depicting 

the sin of the inhabitants of Jerusalem, t a ’ and ‘hg

X o a m b i u m m m z >  b t .  nsTN TBo\’. The writer indicates that the land of Rus’ and the 

Jewish homeland may share a common destiny of disinheritance, unless 

Rus’ repents. This possible punishment echoes the depiction in the Slovo of 

Jesus weeping over Jerusalem as he foresees the result of their rejection of 

him - its destruction. Ilarion remarks on the fate of the Jews in the Slovo by 

noting that they were scattered among different countries in fulfilment of 

Christ’s p r o p h e c y . I n  llarion’s prayer a further petition implores God to 

safeguard their city so that they will not be aliens in a land which is not

‘ IvA e n cT B o  wTTOA-fe n o ru B e ,  m 3̂ k o h î>  no comb ia k o  KOHepbHtM n o r \c « ,  n  e b iu j^  no

(Moldovan, Slovo, p.87, fol.179).
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their own: ‘a ^  hc nj>030BCTLCA tkom , rf\Ai> n A tN S N t, m c t ^ a o  te o c ,  n|)mu6Abu.M  

Bi> 36MAM h6cbo6m’/^ Implicit ui thc negative description of *3 eMAA NccBoĥ ’ is the 

positive idea of a country which is their own, a country which can be called 

‘our

Rather than define Rus’ negatively, in terms of what it is not, Ilarion 

chooses positive definition. By contrast to the Povest' vremennykh let, 

llarion’s eulogy does not portray Vladimir as a pagan who became a saint, 

but depicts him as an intelligent and just ruler who is enlightened by God. 

Likewise, the people of Rus’ are not called pagans before their 

conversion. Images such as idolatrous dusk or parched land are employed 

to describe pre-Christian Rus’ in the Slovo, indicating a process of 

enlightenment and watering. Such imagery points to a natural state destined 

to be changed rather than condemning people for not having worshipped 

God previously.

Returning to the question of whether Ilarion is indeed the author of 

the Slovo o zakone i blagodati and the prayer, evidence does not stop at the 

colophon with its note of his enthronement as Metropolitan. Another point

Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.l98v
Müller explains llarion’s use of ‘liudie’ in the Slovo o zakone i blagodati by reference to the 

translation of the Septuagint. He suggests that its translators described God’s holy and chosen 
people as ‘laos’, and the surrounding nations as ‘ethnos’, a distinction which is preserved in 
llarion’s work by the use of ‘liudie’ and ‘iazyk ” respectively. Furthermore, he observes that while 
‘liudie’, is used primarily for the people of Rus’, ‘zemlia’ is reserved to describe Rus’ and its 
people, or the Greek land. Other nations are designated by the terms strana’, iazyk ” or narod’ 
(Müller, ‘Ilarion Werke’, pp.61-79). By contrast the Povest’ vremennykh let does not appear to 
differentiate between zemlia’ and strana’. For example, Vladimir uses the word zemlia’ when 
he asks the Jewish emissaries the whereabouts of their country, ‘pa  ̂«ctl bmu\?’. When they 
reply that their country ( 36m a a  h \ u j \ )  has been given to the Christians, Vladimir questions why, if 
God was pleased with their religion, did he scatter them among foreign lands, once again using 
the word zemlia’ - ‘no hiojkhmt. 3eM\AM7>’ {PVLL, col.85-6). Although I doubt that the words 
zemlia’, strana’, iazyk ” and ‘liudie’ are used as schematically as Müller suggests, nonetheless 
zemlia’ and ‘liudie’ are central to llarion’s creation of an identity for Rus’, not just in the Slovo 

and Pokhvala, but also in the prayer.
In the prayer even other people are called foreigners (hŵ kho) rather than pagans. One exception 

is the principal manuscript which Rozov uses for the prayer (T-224), according to which the 
people pray, ‘ ho npoAAJKAi^ n&c b p s u t  n o r \ H U ) ( . . .  a a  h« poKST n o rA H tu : P A t  ecTb Eopa m)c’ . See N.N. Rozov, 
‘Iz tvorcheskogo naslediia russkogo pisatelia XI veka llariona’, Acta Universitatis Szegediensis 
de Attila Jôzsef Dissertationes Slavicae, 9/10, 1975, (hereafter Rozov, ‘Iz tvorcheskogo 
naslediia’), p. 134.
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in favour of llarion’s authorship is the unity of thought that characterizes 

the works in the Synodal manuscript. Rozov describes the overarching 

theme as patriotic, ‘love for one’s country’, while Müller sees it in the 

context of the calling of the nations to faith and the conversion of Rus’.̂  ̂

Toporov interprets the work as enacting a three part ritual expressed in a 

triad of genres, a sermon, a eulogy and a prayer. Thematically, he discerns 

three periods - the kingdom of law under Moses, the kingdom of grace 

marking the beginning of Christianity, and thirdly the entry of Rus’ into the 

kingdom of grace. Time, Toporov observes, begins in the distant past and 

increasingly approaches the present until it culminates in the present time 

and space of the prayer. While acknowledging the interlinking of the three 

works, Toporov assumes that the Slovo and the Pokhvala were conceived 

together, with the prayer as a separate work.^  ̂ Moldovan’s views are 

similar, and he comments on the overarching idea in the works of the 

Synodal manuscript, describing them as its own kind of trilogy. In his 

recent essay on the Slovo o zakone i blagodati Simon Franklin reviews the 

arguments, proposing that it should be regarded as a single composition, 

with the three separable parts discussed as a ‘trinity’.W h ile  I agree with 

the general thrust of these views, I shall pause to consider additional textual

Müller, ‘Ilarion Werke’, p. 16
V. Toporov, ‘Rabotniki odinnadtsatogo chasa - “Slovo o zakone i blagodati” i drevnerusskie 

realii’, Russian Literature, 24, 1988, 1, pp.39-40, examines how clusters of words link the 
transitions between the Pokhvala, the Slovo and the prayer. He highlights three groups of words 
at the end of Slovo which sound the keynote for the Pokhvala-. first words of praise and 
descriptions of the people and country; second expressions of enthusiasm, and third words which 
signify collectivity. He traces a similar pattern at the end of the Pokhvala, which forms a prelude 
to the prayer. He lists these word groups as, first, ‘khvala’, ‘slava’, ‘poklonenie’, ‘zemlia’, 
strana’, ‘iazyki’, ‘liudi’; second, pet” , ‘veselit’sia’, ‘radovat’sia’, ‘vosklitsat” , pleskat’ 

rukami’; and third, ‘ves” , vsiakii’.
See A. Moldovan, ‘K voprosu o sviazi “Molitvy” llariona so “Slovom o zakone i blagodati’” , 

Istoriia russkogo iazyka i lingvisticheskoe istochnikovedenie, ed. V.V. Ivanov & A.I. Sumkina, 
Moscow, 1987, (hereafter Moldovan, ‘K voprosu’), p. 156.

Simon Franklin (tr. & intro). Sermons and Rhetoric o f  Kievan Rus ’, (Harvard Library of Early 
Ukrainian Literature. English Translations V), Cambridge, Mass., 1991, xxvii-viii, cites in 
support of his view the logical and thematic progression which unites the works. He also 
comments on the unreliability of assuming that certain combinations of genres and length must 
determine the shape of the work. In addition, he points to the opening words of the prayer which 
support its linking with the Slovo o zakone i blagodati.
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arguments which point to llarion’s authorship of the Slovo o zakone i 

blagodati and the prayer.

It must be remembered that only the Synodal manuscript links the 

Slovo, the Pokhvala and the prayer, while in all other known manuscripts 

the prayer occurs independently from either the Slovo or the Pokhvala. This 

begs the question of whether the prayer was originally an integral part of 

the Slovo o zakone i blagodati or added later. Superficially, llarion’s works 

are not indicated clearly as his own in the Synodal manuscript. Although all 

the works are written by the same hand, no mark or new line separates the 

end of the prayer from the beginning of the confession of faith. This 

contrasts with the prayer which is marked by a separate heading ‘molitva’ 

and begins with an uppercase letter which straddles three l in e s .O n ly  the 

beginning of the Slovo is comparable with the first letter of the opening 

word ‘blagosloven” which spans the height of four lines.^  ̂ However, as 

Gorskii observes, in vitae prayers are often indicated by a cinnabar title and 

therefore a distinctive title marking the prayer is not exceptional.^^ Whether 

the uppercase letters or the lack of marking for the confession of faith is due 

to scribal oversight or deliberate decision, is difficult to determine.^  ̂

Clearly, the question of the shape of the Slovo o zakone i blagodati cannot 

be judged exclusively on this basis.

Rather than rehearse all the arguments for and against the linking of 

the prayer with the Slovo o zakone i blagodati, I shall concentrate on those 

which have the most bearing on the text of the prayer.W hile  it is

A.A. Bazhenova (ed.), Ideino-filosofskoe nasledie llariona Kievskogo, Moscow, 1986, 2, 
(hereafter Bazhenova, Ideino-filosofskoe nasledie), p. 155, fol. 195.

Bazhenova, Ideino-filosofskoe nasledie, p. 101, fol.168.
^ See A. Gorskii, ‘Pamiatniki dukhovnoi literatury vremen velikogo kniazia Jaroslava I-go’, 
Pribavleniia k izdaniiu tvorenii sviatykh ottsev, Moscow, 1843, p.205, (hereafter Gorskii, 
‘Pamiatniki’).

Rozov also comments on these markings, noting that the end of the Slovo o zakone i blagodati 
is finished with a special mark that is not found again in the cycle of works attributed to Ilarion. 
He also points to a large initial letter ‘ia’ on fol. 169v which is distinctive but appears unmotivated 
(Rozov, Sinodal’nyi spisok’, pp. 145-6).

Gorskii argues in favour of llarion’s authorship of the prayer and its connection to the Slovo o 
zakone i blagodati, pointing to the internal coherence of the work evident in 1) the customary
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impossible to prove either that Ilarion is the author of the prayer or that the 

prayer is integral to the Slovo o zakone i blagodati, nevertheless the prayer 

can be shown to originate from the early period after the conversion of 

Rus’.

A full critical edition of the prayer is still lacking. On the basis of 

twelve manuscripts, Rozov identifies two redactions: the long prayer, 

reflected in the Synodal manuscript, and the short prayer, in which the 

second half of the prayer is significantly a l ter ed .In  addition to the 

Synodal manuscript, I shall be using Rozov’s study and three other 

manuscripts.^^

First the prayer will be considered in its setting of the fifteenth- 

century Synodal manuscript. Following the results of Moldovan’s study of 

the Slovo and the Pokhvala, which led him to conclude that the Synodal 

manuscript is distinguished by an archaic level of language, notwithstanding 

its later date and overlay of features normally associated with the so-called

glorification of the Trinity at the end of a work which is fulfilled by the prayer. 2) the closing idea 
of the Pokhvala is continued in the opening words of the prayer. 3) the prayer is mentioned in the 
title. 4) references which depict the Church as new or small reflect laroslav’s era. See Gorskii, 
‘Pamiatniki’, pp.211-12. Although 1) is untenable since it is impossible to be certain of the shape 
of the original work, the other three points are reinforced by this study, including 3), which is 
generally rejected since titles are notoriously unreliable.

Rozov comments that only the nomocanons and pre-revolutionary catalogues list the prayer 
under llarion’s name, which makes it difficult to locate in manuscripts. Two principles guide his 
choice of manuscripts: first, he selects for his principal text the earliest manuscript, and second 
he chooses unpublished manuscripts. Citing Rozov’s bibliographical details, his principal 
manuscript for the long prayer is in a sluzhebnik s trebnikom, 1474, Tr.-Serg. no.224, RGB, 
fol.334-7 (hereafter T-224). For details of the variant manuscripts which Rozov uses for the long 
prayer see ‘Iz tvorcheskogo naslediia’, pp. 124-5 (I have anglicized the letters which signify the 
manuscripts A, B etc.). Rozov’s principal manuscript for the short prayer is a kanonnik, 14th 
century, Tr.-Serg. no.254, RGB, fol.53-6, (hereafter T-254). For variants of the short prayer see 
Iz tvorcheskogo naslediia’, pp. 126-7. Rozov reproduces the original orthography for his 

principal mansucripts but not for the variants, see Iz tvorcheskogo naslediia’, pp. 141-75.
^  My study uses the prayer in the fifteenth-century Synodal mauscript as the principal 
manuscript for the long prayer (see Rozov, ‘Sinodal’nyi spisok’, pp. 147-8) with an additional 
variant F, in a sixteenth-century kormcha published in Metropolitan Makarii, Istoriia russkoi 
tserkvi, 3rd edn, St Petersburg, 1889,1, (Slavica-Reprint 13, Dusseldorf-The Hague, Netherlands, 
1968), appendix 7, pp.271-3. Hereafter Makarii, Istoriia russkoi tserkvi.
Additional variants for the short prayer are: F) found in a seventeenth-century chinovnik 
published by A. Golubtsov, “Chinovnik” Novgorodskogo Sofiiskogo sobora’, Chteniia v 
Imperatorskom obshchestve istorii i drevnostei rossiiskikh pri Moskovskom Universitete, 2, 1899, 
pp. 13-4, and G) found in a seventeenth-century sbomik and published by K. Nikol’skii, ‘Chin 
letoprovodstva’, O sluzhbakh russkoi tserkvi byvshikh v prezhnikh pechatnykh bogosluzhebnykh 
knigakh, St Petersburg, 1885, (hereafter Nikol’skii, ‘Chin letoprovodstva’ ), pp.98-158.
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Second South Slavonie influence, the same conclusion can be drawn 

regarding the prayer?^ The archaic features of the prayer in the Synodal 

manuscript stand out even more clearly when compared with manuscripts 

T-224 and T-254, the earliest manuscripts of the long and short prayer 

which Rozov uses. Second, a comparison of stylistic patterning will be 

made between the prayer of the Synodal manuscript and other manuscripts 

of the prayer under consideration.

With regard to the archaic level of language, Moldovan comments on 

the orthographical features of the Slovo and Pokhvala in the Synodal 

manuscript. He notes that comparatively few words are abbreviated, and 

when they are, it is in a random fashion which characterizes eleventh- 

century rather than fifteenth-century manuscripts. Likewise in the prayer 

‘milost” , a commonly abbreviated word, in the Synodal manuscript is 

written out in three out of five instances. In Rozov’s principal manuscripts 

‘milost” is abbreviated consistently. A similar picture can be painted of the 

abbreviations ‘BA2.ro’ used as a prefix and ‘baapbim’ where abbreviation in the 

prayer of the Synodal manuscript is less radical compared with other 

manuscripts. Another example occurs in the Synodal manuscript’s 

description of the Trinity as ‘eAWNOB̂ ecTKm̂ ’, abbreviated in T-224 as

eAHH0B;BTB€H8

Admittedly, it is difficult to determine the extent of the so-called 

Second South Slavonic influence. Moldovan identifies typical South Slav 

features in the Slovo as the double gamma in the word ‘ArreA7>’, the 

unjoticized ‘a’ in place of ‘f̂ ’or ‘a ’, and the dative singular of o-stems 

ending in ‘;b’ (with the also appearing in word roots and endings). The 

prayer also exhibits these features.^  ̂ It is less clear whether the mixture of

Moldovan, Slovo, pp. 1-76 
^ For example: 1) ‘xrreAOM̂’ 2) the genitive feminine ending in ‘xKoei.’ rather then ‘tboka’ (T-254) 
3) the dative singular occurs in the words ‘Bor;ü’ and ‘kom;b;kao’ 4) The root appears
three times in the prayer, with one exception ‘jwv|>Kbi’.
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‘?k’ common to East Slavonic sources, and reflects residual eleventh-

century forms or derives from the Second South Slavonic influence. For 

example, in the prayer during the intercessions the people intercede for 

those who thirst, described in the Synodal manuscript as 

and in T-224 as

Reduced vowels which occur in a strong position are generally 

written as full vowels, a trait which Moldovan observes in the Slovo. In the 

prayer there are also instances when the reduced vowels are preserved, for 

example, in the words ‘ c c t l c t b o ’ ,  ‘ a î > a T o ’  and One example of an

early liquid ‘r’ survives - VjiLnHTb’, which reads in T-224 as ‘TejjnMx’. Other 

traits which Moldovan discovers in the Slovo, such a fairly correct use of ‘e’ 

and and the predominantly unpalatalized velars, also apply to the 

prayer. Near the end of the prayer the early Russian form ‘ki. nAONCNie’ is 

unique to the Synodal manuscript. All these features point to an earlier date 

for the prototype of the manuscript.

Declensions also generally reflect early patterns. The prayer in the 

Synodal manuscript preserves the dative singular form as while all

the variants of the short prayer, bar one, read Nominative and

accusative plural endings of ia-stem nouns end in the more archaic't' in the 

prayer, for example 'gAAAUKt' and ‘MAAAeNu.'t’, with the nominative/ 

accusative plural of ‘oblua’ appearing twice as ‘obu.̂ ’.̂  ̂ An older form 

glimpsed in the Slovo but more visible in the prayer, is the generally correct 

use of the dative form ‘toe^’.

The sheer number of short-form adjectives in the Slovo and the 

prayer is striking. Two short adjectives ‘bï»kok2>’ and ‘caabeh7>’ are unique to

Moldovan comments that ‘a’ is often, though not invariably, written as a titlo. If ‘a’ is written 
on the line, however, it would suggest more strongly an earlier dating.

In the genitive plural all the variants of the short prayer employ whereas the Synodal
manuscript reads an old o-stem ending.

While the Synodal manuscript refers to ‘Aô fiun T-224 and its variants read 'Âyuuzk hmu\ ’, 
which is closer to the Old Church Slavonic form.
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the prayer in the Synodal manuscript. Evidence of the prayer’s antiquity and 

linguistic kinship with the Pokhvala and the Slovo is also seen by the use of 

the adjective ‘false’, used in the dative singular as Only the

prayer of the Synodal manuscript has the uncontracted form of the adjective 

while other manuscripts of the prayer read ‘AL̂KeM8’ or 

prefixed to The same early and uncontracted form is found in the

Slovo to describe the infallible word of Christ - ‘NeAz,;KN8o\|'Ĥ ’.̂  ̂ Another 

adjective which marks the Slovo and the prayer in the Synodal manuscript is 

‘carnal’ in the form of ‘ h a o t a h l i a ’ . Instead of ‘ r a o t a h u a ’ the other fifteen 

manuscripts of the short and long prayer use either ‘TeAecHbî ’, or more 

commonly ‘nAOTCKUA’.̂ "̂ In the Slovo the adjective occurs as ‘nA'z>TAN«\[K>’ and 

‘nAOTLNïn’,̂  ̂ and in the latter instance Moldovan notes that the more likely 

variant is ‘ h a o t / x h h ’ .

Verb conjugations also reflect earlier forms. In the Slovo Moldovan 

notes the ending ‘ t l ’  for the third person singular and plural in the present 

and future t e n s e s . I n  the prayer verbs of the present tense third person 

plural also generally end with a soft jer in the Synodal manuscript, for 

example ‘nujeMb’ and ‘a^cml’. In addition, earlier aorist forms indicate an 

archaic level of language. Simple aorist forms ending in ‘r t’ were relatively 

rare by the fifteenth century and evidently are a source of confusion for the 

scribes of the prayer. It is therefore striking that in the Synodal manuscript 

the two aorist forms are used correctly, ‘ m u . . .  c t a a o  h o b o  h a h a t i  h a c t m ,  

MCTô rt WT nAr;?iEu By contrast, manuscript T-224 transposes

the second verb into a pronominal past participle, ‘ c t a a a  h a h  a t  h o b o

The first reading is found in T-224, variants A, B, C, & D of the long prayer, the second in 
variants E & F of the long prayer.

Moldovan, Slovo, p.94, 188v 
Variant B reads nAOTcm’.
See Moldovan, Slovo, p.80, fol. 171 and p.84, fol.l75v respectively.
Moldovan admits that this could be a dialectical feature (Slovo, p. 58).
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v
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nxcTBMTM, MCTOfrïM...’̂  ̂ and variant B changes the verb forms, significantly 

altering the meaning, ‘ct̂ ao hobo hxctbhtm, MCTô rHn...’ In

manuscript T-254 the early aorists have disappeared, ‘ct̂ âo hobo h\ h\ to

,39nXCTBHTH, MCTP̂rHM...

Present active participles are also influenced by earlier forms. 

Possibly a trace of the Common Slavonic combination d+j lingers in the 

nominal plural ‘o\|TOAAUJe’, a reading found in the Synodal manuscript and in 

T-224. This participle contrasts with other alternative readings - 

‘osjTo;KÂK)ii];n’ (A, B) ‘(̂ jrô KMomii’ (C) and ‘oNj’r\;n\K)iuie’ (recorded in the short 

prayer and its variants). Texts of the prayer also vacillate between the older 

accusative or the newer genitive plurals of animate objects reflected in the 

active participles. The Synodal manuscript, T-224 and T-254, manuscripts 

from the late fourteenth to fifteenth century, more commonly use the 

accusative rather than the genitive plural. For example, referring to God’s 

promise to accept those who repent, they read ‘k̂ wujxca’, and

‘Kavwc/xtAĉ ’ respectively, contrasting with the majority of the variants which 

employ the genitive

Although the evidence is not conclusive at every point, a brief 

linguistic survey of the Slovo, the Pokhvala and the prayer suggests first, 

that the scribe of the Synodal manuscript used a manuscript which reflected 

an early copy of the Slovo o zakone i blagodati, and second, that the prayer 

was joined to the Slovo at an early date. The language of the prayer in the 

Synodal manuscript reveals traces of earlier forms not found in the other 

known manuscripts of the prayer, neither in T-254 nor in T-224. This 

comparison is further evidence of the antiquity of the prayer recorded in the 

Synodal manuscript."^̂

Rozov, ‘Iz tvorcheskogo naslediia, p. 128
3 9 Rozov, ‘Iz tvorcheskogo naslediia, p. 137

See N.A. Meshcherskii, ‘K izucheniiu iayka “Slova o zakoni i blagodati’” , TODL, 30, 1976, 
pp.231-7 & Moldovan, ‘K voprosu’, passim. Both list a number of these archaic features of the 
prayer. In addition Moldovan notes that in the Synodal mauscript ‘ r ’ , ‘ k ’ and ‘%’ are 
unpalatalized and are followed by ‘u’.
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Stylistically, the prayer of the Synodal manuscript is patterned more 

consistently by triads than other manuscripts which include the prayer. For 

example, when the people repent the writer lists three verbs, and then 

expands the petition by elaborating on each verb in turn, ‘k\^mca, npcmvit,

M O A M M Ï» . n ^ O C M M 'L , A ^  TBOM nO C A 6U JM  B2>

n a u j a ;  m o a m m l ,  Â  n a  C T |) A U J H e M b  c;RAt n o M M A S e T b  By contrast, Rozov’s

principal manuscript of the long prayer, T-224, spoils this symmetry,

‘ m O A M M C /X , M K A C M L C A  3 A L I X  A ' t A 'A ,  M HjJOCM M  A ^  CTjJA^C TBOM  H O C A eiU M  B2> C e ^ A U .^  H A IM A ,

MOAMMC/x Â  HA cTjJAiMH'feM csA't noMïA86ujM Among the vaiiants of the

prayer, two follow T-224, another retains the ordering of the Synodal 

manuscript, a fourth omits the initial listing of the verbs, while two later 

manuscripts begin with the verb ‘nAAMeMCH’."̂  ̂ Rozov’s principal manuscript 

of the short prayer also shows a break in the triad discussed above, ‘ k a k m c a ,

M nj)OCMM'Z>, M MOAMMC/X W T  3A b l)C L  A ' t A L ,  M n|>OCMM'A, A ^  CT()A)CA TBOM nOCACUJb B t  Cej^AU^

HAIMA. Moammca HA cTĵ AujH'bMb cyA'̂  HOMMAyKiMM Hbi’."̂"̂ The variaut readuigs of 

the short prayer, bar one, omit the repetition of ‘n|>ocMMt’, which also 

deviates from the triadic arrangement of the prayer in the Synodal 

manuscript."̂  ̂ Having expressed repentance, the writer indicates the 

sincerity of their petition by a double triad of imperatives, ‘ c h a c m ,  oyujeAfH, 

H|)M3 fM, noc'feTM, cyMMAocepAHCA, noMMASM’."̂  ̂ These imperatives are crowned with 

a threefold affirmation that they belong to God, ‘ t b o m  b o  ecMb, t b o c  ct3Â Hïe, 

TBoew |)8K8 A-tAo’."̂  ̂ The short prayer instead employs a pair, omitting the 

second element, ‘ t b o m  b o  k c m b i ,  m  t b o k w  The triadic pattern

preserved in the Synodal manuscript in cries of repentance, supplication and

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v
Rozov, ‘Iz tvorcheskogo naslediia’, p. 131
These concern variants A & D; C; B; E, and F respectively.
Rozov, Iz tvorcheskogo naslediia’, p. 139
Only variant E retains ‘npocuMT.’.
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v-7 
Rozov, Iz tvorcheskogo naslediia’, p. 139
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finally belonging, is stylistically consistent and suggests that it is earlier 

than other variants, particularly compared with the text of the short prayer.

Paired expressions are also more meticulously used in the Synodal 

manuscript. For example, the writer compares human inability to withstand 

God’s anger to dust before a storm, ‘nc nocxonTb bo nj)0THB̂  B0\j'|>M, m mbi 

n|)0TMB;îi tbocms’.̂  ̂A later variant of the long prayer, \Kn nf^A amugm 

Bcpy, HO 0CTXBUJ6CH mhaoctm’, loses the sharpness of the repeated

‘against’ and introduces an alternative and related image of transience, the 

wind.^  ̂ Rozov’s principal manuscript of the short prayer T-254 also lacks 

precision and replaces dust with a second reference to the storm, ‘hc hoctomtl 

BO nj>oTM ByfH, txko nj>oTHBY ByfH TBOKMy’.̂  ̂ The Stylistic precision in the 

prayer of the Synodal manuscript mirrors that of the Slovo and the 

Pokhvala, providing further evidence that this text more closely reflects its 

prototype.

While the Pokhvala naturally seeks to glorify the princes and the 

achievements of Rus’ as an emerging Christian nation, the prayer by its 

nature confesses the shortcomings of the people of Rus’. The speaker 

admits that they are still a new and little flock:

N e  w cT ivB M  NXCï>, \ i i j e  m e u j e  B A ;? ;A H M 'b , n e  w TBej>3H N x c t ,  ^ w je  m e i u e

C Z > r |) t L U \ e H B  T M , \ K B I  N OBOKOY HAeNIM  J )^ B M , K C eM B  HC O Y rO A -M U ^  f OCHOA^ CBOCM S.

Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.197
Variant E. Two other variants of the long prayer D and F also replace the image of the storm 

with the wind. These images echo psalm 82 where human transience is described as chaff in the 
face of the wind ‘tKo creBAne AnueMb B'feTjMVf’ (v.l4), and God’s anger is seen as a storm ‘t\ko 
nofK6H€Uji tA BavffsirK TBo«KR Ï rHtKout TBoiMb cï>MWvTeuji hx’ (v. 16, Psaltehum Sinaiücum, col. 112a).

Rozov, Tz tvorcheskogo naslediia’, p. 139. Other variants record ‘anger’ in place of a repeated 
reference to storm’. An additional pointer to the earlier origin of the Synodal manuscript is also 
its punctuation. Apart from the lack of marking between the prayer and the confessions of faith, 
Rozov observes that the works attributed to Ilarion in the Synodal manuscript show consistent 
and careful punctuation. He notes that the prayer is distinguished by longer sections without 
punctuation. One reason he suggests for this difference, is that the prayer may have been chanted 
without expression (Rozov, ‘Sinodal’nyi spisok’, p. 150).

Jakobson draws attention to the intricate patterning of the Pokhvala. See R. Jakobson, Gimn v 
“Slove” llariona o zakone i blagodati’ in The Religious World o f  Russian Culture II, ed.
A. Blane, The Hague, 1975, pp.9-21
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N e  B 7 > 3 'r N 8 U J \ M C A ,  M 4J e  M M \A O  C T ^ A O , H t  J)'U .M  K t  N & M & : N 6 B O M C A , M &AOe 

53CTâAO.

Compared with the traditional bastions of Christian faith, such as Rome and 

Constantinople, Rus’ could be regarded as a new flock for a couple of 

centuries. Rus’ could not, however, reasonably be described as a little flock 

for the same duration of time. The writer refers to their recent conversion as 

a fact mitigating their continued wandering and sin, and in depicting the 

people as a little flock, he recalls Jesus’ words spoken to the Tittle flock’ as 

though they were intended for Rus’. Various stylistic and syntactic devices 

mark the internal coherence of this reading. The triad of negative 

imperatives ‘hc wct̂ bm’, ‘nc wTB6j>3 n’ and ‘ne bï>3 rNSujxucA’, shows the 

increasing seriousness of God’s response; he could abandon, reject and 

finally become angry with them. This triad is matched by three clauses,

M €iije BAÆAMHt’, M eine c’Lrjj'tujxeMb tm’ and ‘mijc m w&Ao cT̂ Ao’, in which the 

first clause echoes the phrase which precedes it (reference to their straying 

follows the invocation of the good shepherd aob̂jlim, noAô KHBUM Aoyinw

3  ̂wBU'fe’). The third time when they admit their frailty and acknowledge that 

they are a little flock, their confession is met with the reassuring words of 

Jesus. By contrast, in T-224 (Rozov’s principal manuscript of the long 

prayer), the suppliants do not describe themselves as a little flock, though 

Jesus’ words are still addressed to them as a little flock;

He w cT \B M  H x c , ô^me H em e ez^ r c^ iii^ e iv ii.  t h ,  hî ko H 0B0K 8nA eH Ïn b ï> bccm  He

o \[r o A /x m e  PocnoA c^ f C B oeu 8, n e  BZ>3 rH8iiJ3^MCJ7 h x c ,  Mu;e h  em e b a 8 a h m ,  n e  bohcæv 

54
M ^Aoe Moe C T ^ A o.

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v
Rozov, ‘Iz tvorcheskogo naslediia’, p. 129. Likewise, T-254, Rozov’s principal manuscript of 

the short prayer, does not depict the people as a little flock but retains the expressions wTKtpn 
H&ct’ and ‘ho f)U.M K H\Mb’ in the people’s cry, ‘ne oct\kh H&C, \me Kme ctrp̂ ujikKM tm, a.ko HogoKynMHMM p\BM 
TBOM go BC6ML 9\|T^;K\Kiiii;e TocnoAMH\f cgoKwy. He thyiû mca. hac7>, ikiue m teqe bayam m î» . He WTgepM h\c&, ho pu,n K

H&wk: He EOMCA M\AOK MOK (T&Ao’ (Rozov, Iz tvorchcskogo naslediia’, pp. 137-8).
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The triadic pattern, together with the increasing seriousness of both the 

people’s sin and God’s response, is obscured, further reinforcing the 

suggestion that T-224 is of later provenance than the Synodal manuscript.

The Pokhvala also paints a picture of Rus’ as a country which has 

recently come to know God, whose bishops are described as new fathers. 

Muller’s observation that the prayer projects a depleted Christianity 

compared to the picture of a burgeoning faith in the Pokhvala is, I would 

suggest, in keeping with the different intent of both w o r k s . In  the light of 

the Slovo, new also symbolizes the distinction between the old and new 

covenants, between law and grace. When Christ’s grace embraces the earth, 

Ilarion explains the change in terms of old and new, citing ‘new’ three times 

in a medley of Biblical quotations, mmmomaouĵ , m hobxa B'L3 B'feu];̂ Ki.

r i o M T e  B o r C \ | ',  H ^ C H L  H O K Æ .. .  m m  H X |> eH 6T C /X  M M A  Later in his

sermon he again cormects what is new with the work of grace, likening the 

new teaching of grace to new wine, contained in new skins, given to new 

nations: ‘ ht  ̂ hobo <jŝ h6h ï6, h o bu  M t) (u ,  h o bu  Thus in the context of the

Slovo, the identity of Rus’ as a newly pastured flock and new-bought 

servants may also refer to a nation who enjoys the new teaching of grace.

As well as new, the people’s relationship with God is shown to be 

dynamic. Within the confines of dogma, the prayer conducts something of a 

dialogue between the people and God. This is often reflected in the 

positioning of pronouns. Expressing their whole-hearted devotion to God,

‘Ct> HOBLIMMM HMUMMM WTUM enWCKOnbl MACTO, i t  MHOrblMÎ» CtM'tptHÏeMb K\KO Kt

HeAOB'feU.'t)Cb CM)0> hobo n03H\BlUÏM)CÎ» PocnOM, 3̂K0H7> 0\|'CT\BMTm’ (Moldovan, Slovo, p.96, fol.191).
Comparing the prayer’s depiction of the recent conversion of Rus’ with the Pokhvala’s picture 

of an established and flourishing Christianity, Müller wonders whether the two works were 
written at different times. See Müller, ‘Ilarion Werke’, ppl2-16. Another commentator cites 
Christ’s address to the ‘little flock’ as proof that Christianity was ineffective in changing the 
pagan culture. This appears to the comentator to contradict the depiction of Jaroslav in the 
Pokhvala as the ruler who consolidates Christianity. The admission of faltering faith is 
interpreted as evidence of general fragility. See the commentary by T.A.Sumnikova, V.V. 
Mil’kov and A.I. Makarov in Bazhenova, Ideino-filosofskoe nasledie, 1, p.92-3. However, a 
confession of weakness marks most prayers and cannot be cited as a proof that the Pokhvala and 
the prayer were originally two unconnected works.

Moldovan, Slovo, p.83, fol.l74-4v 
Moldovan, Slovo, p.88, fol.180
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the writer begins each clause with the pronoun ‘to you’: ‘tcbc mueML, tob'b 

TOBt  CA MMAM The writer’s use of pronouns in the

parallel phrases ‘wr tgbc n̂ c’ and ‘wr N\c k tob̂ ’ heightens the contrast

between God’s blessing and the people’s unrighteousness, ‘ecc bo bâ boc wt 

T6B6 Ĥ c, Ece 6̂ Nen|>xE6AN06 WT N\c K TOB't’.̂  ̂Another Striking example of the 

interplay between personal pronouns is the juxtaposition of ‘wkwa tcbc’ in 

the confession, ‘ne t̂ bc wct̂ eaak>lu;ï\ m nj)'B3 f/Miiio naci>, no namt» tcbg nc

E7.3MCKAioiijew’.̂  ̂ Two dativo absolutes are juxtaposed in such a way as to

reveal the depth of God’s faithfulness compared with the ignominy of the 

people’s indifference. The adversative conjunction ‘ho’ also intensifies the 

contrast. In general conjunctions such as ‘but’, ‘for’ and ‘i f  often redirect 

or sharpen a request, contributing to the overall sense of rhythm and 

dynamic in the people’s relationship with God.

Confession is made with the awareness that the people are a new, 

little flock that has been brought into relationship with God. They appeal to 

their frailty and the recentness of their commitment as reasons which should 

call forth God’s patient and merciful response to them. The tone of a prayer 

is generally judged on the extent to which the themes of confession and 

repentance are thought to predominate. A number of scholars, including 

Moldovan and Rozov, argue that the penitent tone of the prayer clashes 

with the joyful tone of the Slovo o zakone i blagodati and must therefore 

have been written at another po i n t .T h i s  argument, however, must be 

viewed with caution since by no means all scholars are agreed about the 

tone of the prayer. Mil’kov, for example, is struck by the prayer’s joyful

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 
^ Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.197

Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.l97v
If the Slovo is imbued with the atmosphere of the Easter liturgy, then Rozov feels the prayer 

expresses a Lenten and penitent mood. See Rozov, ‘Sinodal’nyi spisok’, pp. 146-78. Moldovan 
echoes Rozov’s opinion that the content, tone, genre and addressee distinguish the prayer from 
the Slovo and the Pokhvala. He too posits that the works of the Synodal manuscript were stitched 
together subsequently by Ilarion. See Moldovan, ‘K voprosu’, p. 156.
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ring and the way it harmonizes with the Slovo. H e  is surprised by the 

writer’s sure confidence in God’s providence and the lack of emphasis on 

humility, tears and suffering as the path to salvation. Likewise he notes that 

judgement is hardly mentioned, suggesting that on the contrary, God is 

somehow blamed for man’s frailty and sinfulness. He interprets the remark, 

‘ n e  N M iie  c c t l c t b o  no c m t m  T B oero ’ ,  as a veiled threat to God.

Bazhenova also explains the depiction of man’s infirmity as a sign that man 

has no free will, and ultimately God is responsible for sin, since he has 

power to give life and death.^ While agreeing that the prayer shows a 

buoyant confidence in God’s mercy and a profound awareness of people’s 

frailty, I would argue that God is not held responsible for sin in view of the 

writer’s admission that their wrong deeds deserve God’s anger,
,  6 5

F N ^ B t ,  MMAOCTMBe, CFO AOCTOMHM 6CML HO A t A O H t  HMJJMM't .

Scholars argue that the prayer was originally written at a time of 

specific need which called for confession, being joined at a later point to the 

Slovo o zakone i blagodati. Muller suggests that the prayer was written ten 

to fifteen years earlier than the Slovo o zakone i blagodati at a time of 

danger.Rozov presumes that the prayer was occasioned by any one of the 

disasters listed in the title, ‘ M o a m t b \  nj>enoAOBHOFo o t u .^ h m u c f o

MMT|)OnOAMT^ PoCCMMCKOFO B HMUeCTBMC M H 0nA6M eH H bl)( M 3A  BG^AO^AMG M B CM6(>T0H0CMe M

3A k c h k o  n|>oiijeH M 6’ , or indeed any other calamity which demanded repentance 

for sins. He rightly doubts, however, that Ilarion would have written the 

title h im self .Bes ides  which, in the prayer when they ask God not to

B. Mil’kov, ‘Ilarion i drevne-russkaia mysl” in Bazhenova, Ideino-filosofskoe nasledie, 2, 
pp. 8-40.

Bazhenova, Ideino-filosofskoe nasledie, 1, p.91 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 

^ Müller suggests that the people’s plea rNtK%, MMAOcrnBe, ero aoctomnm ecMb no At/vowt
hmumml’, was spoken at a time of particular danger. He acknowledges, however, that the prayer 
continues in a more general vein (‘Ilarion Werke’, p. 16).

Rozov, ‘Sinodal’nyi spisok’, pp. 146-78. Rozov lists two other titles of the prayer which name 
Ilarion as the author. The title of the manscript Rozov designates A reads; ‘Mom/itb̂  npenoAOBHoro 
0TU.\ HMiiero MMkf>noH\ MMTf)onoM/iT\ PoccMMCKoro’. The title of C reads: nĵ noAOBHoro OTUA HMuero
MAApnOHik UMTjWnOMITAi PoCCMMCKOrO E HMIKCTEMO MNOnAeMeHHbl)< M 3A E«3A0*AH« M E CMÇjrrOHOCMe M 3A EC5ÏK0 HpOUJÏHMe’.
See Rozov, ‘Iz tvorcheskogo naslediia’, p. 128.
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unleash hardships, famines, death, fire and flood, these requests appear to 

be more general in character and no one disaster is singled out. In three 

variant manuscripts more specific petitions are added so that the people 

intercede for the sick,^  ̂ and in manuscript T-224 intercession is made for 

the land to be fruitful and for the welfare of young and old.^  ̂ In prayer 

books, prayers written for times of drought or famine regularly interpret 

disaster more markedly as a result of God’s anger over sin. A characteristic 

plea in time of drought, found in an eighteenth-century manuscript, is,

‘ W M M CTM  N L I N t ,  P o C n O A H , N M U /X ,  H  rN 'fe E Ï»  W T E |> i< T M , N i ^ N b l ,  C H A C 6, N \ K 6 A 6 N L  HO

njĵ BA't, H noÂ ;*̂ Ak nés ece ao^ah koanli/x The writers of the Povest'

vremennykh let also interpret disasters as divine punishment. Punishment in 

this life is seen as the people’s due, a call to repentance so that they might 

be refined like gold and not be punished in the next life. The chronicler 

reasons that Rus’ is a favoured nation and therefore the punishment for sin 

is now more severe .In  the prayer there is no hint that Rus’ should receive 

harsher treatment from God because of its favoured status. God’s anger in 

the prayer is depicted in relation to the present and the people do not dwell 

on the Day of Judgement. Whereas repentance is a key theme of the prayer, 

it is not linked to a concrete event.

The writer of the prayer is particularly conscious of the feebleness of 

the people’s faith and the frailty of their nature. In the Synodal manuscript 

the people petition God, n o K ^ 3 N n ,  \  m n o p o  n o M H A g i i ;  Hc3KM, \

MMAocTMBHo Mcu.tAM; B'LMikA'fe wcKO|>BM, \  EtcKOj't wEcccMi’.̂  ̂They usk God to remove 

temptation because of their weakness, ‘mmmobcah mck;îviu6nï6, jako ncjj'cTb ecMb m 

Literally the people ask God to ‘take past’ temptation, showing an

^ ‘Bo\ hiu,̂ h cTBOjjn’, variants A, B and C.
‘Rma 3 eMAM KtcHMTiiM, cT\j»cTb ROAAepn’ (Rozov, ‘Iz tvorchcskogo naslcdiia’,

p. 135). Variant D also contains this reading.
Trebnik, M 1732, School of Slavonic and East European Studies (London), p.239v.
PVLL, col. 167-70, s.a.l068.
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l98v 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196
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even greater awareness of human frailty than the request from the Lord’s 

prayer used in the short prayer, ‘hc hu bo MCKŶeHbK’. In a further plea

in the Synodal manuscript, the speaker beseeches God not to bring disaster 

so that those of faltering faith should not fall away, ‘ a ^  h c  w t  B t ( ) u

H6TB6j)AïM B̂ foK)’.̂ "̂ fri manuscHpt T-224 the meaning is reversed and the 

assertion is made that those of faltering faith will not fall away, ‘ h c  wthxast 

WT Bt()Li H6TB6j>A/n B̂ foio’7̂  Although lator variants include they attach it 

to a milder version of the sentiment, so that it is not a question of people 

falling away from faith but of the faint-hearted losing confidence in God’s 

mercy, He o t h x k »t c 5î  m \ a o a y l u h h m  m h a o c t h  TBoen’/^ Later scribes may have 

found the idea of loss of faith too extreme for a country where Christianity 

was established, or perhaps they regarded it as something of a threat to God, 

opting instead for the gentler version of growing faint-hearted. Overall, the 

writer of the prayer of the Synodal manuscript expresses an exuberant 

confidence in God’s mercy which overshadows the weakness of human 

nature.

Confession is less Lenten in tone than Rozov suggests. Cries of faith 

and penitence intersperse the people’s confession. For example, before a 

long list of verbs of confession, the writer emphasizes how eagerly they 

seek God: ‘tcbg hiucml, Tost n|)nn\A3̂ 6ML, TOEt CA MMAH After

confessing their sins, the people repent using the words: ‘kxcmca, n|)ocMM7>, 

By inserting a determined response of penitence immediately 

before and after, confession is punctuated with hope. One of the sins listed 

is that of attachment to earthly things ‘^cmhïh k -l  gsuNUMivit

npKAOHHxoHLCA’. This confession indicates man’s earthbound nature rather 

than his wilful disobedience. After a second and longer confession, the

Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l98v 
Rozov, ‘Iz tvorcheskogo naslediia’, p. 134 
Variants D, E and F.
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v
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people are quick to affirm their belonging and faithfulness to God/^ They 

point to the fervour of their present response alongside past sin. This creates 

an arena for change and balance rather than a sculptured relief of man ever 

sinner and God ever judge.

The petitions in the prayer naturally reflect the society in which they 

were composed. In several manuscripts the writer prays that they will not 

experience internecine conflicts.*^ Significantly, this plea occurs neither in 

the Synodal manuscript nor in the later variants of the long prayer, since at 

the time of Jaroslav I (as later under Muscovite hegemony) such a plea was 

unnecessary.^  ̂ Later readings also tend to embellish the names of 

intercessors, adding to their number and using additional epithets. For 

example, the prayer in the Synodal manuscript describes John the Baptist as 

‘nj)'ËAT6HM TBoero m while T-224 reads SecTHĵ ro m cA\BĤ ro

nfofoKx M m k|>6ctmt6A/\ TBoero T w o  variants of the long prayer

expand on the list of fathers to include Basil the Great, Gregory the 

Theologian, John Chrysostom, St Nicholas and the Princes Vladimir, Boris 

and Gleb, as well as the founders of the Kievan Caves Monastery, Antonii 

and Feodosii.^^ The last two names point to an epoch after Ilarion’s 

metropolitanate. The intercessions in the prayer of the Synodal manuscript 

are the least adorned and reflect the society of the eleventh century, both 

factors which indicate its early provenance.

Intercessions can also be indicative of a people’s perception of 

nationhood. It is a mark of the Emperor’s authority as God’s regent that 

throughout the Byzantine Empire he was to be mentioned in the prayers of 

all the countries which had converted to Orthodoxy. Even if  he had no real

The people declare that they do not lift their hands to a foreign god, nor follow a false prophet, 
nor hold to heretical teaching, but rather they call on the true God, raise their eyes to heaven and 
lift their hands to God (Rozov, ‘SinodaTnyi spisok’, p. 172, fol.198).

T-224 and variants A, B and C.
Variants D, E and F.
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199 
Rozov, Iz tvorcheskogo naslediia’, p. 136 
Variants A and C
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power in a country, this intercession at least would concede his formal 

authority. Likewise, in the Zhitie Feodosiia Feodosii orders Iziaslav to be 

mentioned before Sviatoslav in the litany, even after the latter is ruling as 

prince of Kiev and Iziaslav is living in exile. By this act Feodosii recognizes 

Iziaslav as the rightful prince of Kiev. In the prayer of the Synodal 

manuscript the people intercede for the rulers (ba â îk̂ ), whereas in some 

other manuscripts of the long prayer people pray for the prince or their 

princes in the plural.Significantly, ‘vladykie’ is not a personal title but 

denotes more generally the ftmction of ruling, which would not apply so 

specifically to the rulers of Rus’, as the terms prince or kagan do. Given 

that intercession has aheady been made in the Pokhvala for kagan laroslav, 

the prayer’s more general intercession for rulers (kâ aî ik̂ ) seems 

particularly appropriate here.*^

If Moldovan’s interpretation of the opening words of the prayer is 

accepted, and ‘cmml o\[eo’ is translated ‘to these’, Vladimir and laroslav 

would be seen to receive glory and honour for their labours.Thus at the

John A. Armstrong, Nations before Nationalism, North Carolina, 1982, pp. 146-50, points out 
that even during the thirteenth to fifteenth centuries when the Church of Rus’ endorsed obedience 
to the Mongol rulers, it still reserved the supreme place in the liturgy for the Byzantine emperor.

The long prayer; S-591 T-224 ‘kha3 a’; A, B, C D ‘khh3 m’; E, F
‘ BAikrOR'tpH\rO KH533h’.

Müller objects that the petition in the Pokhvala and the prayer is too repetitive to have been 
originally part of a single work. The prayer, however, unlike the Pokhvala does not intercede 
specifically for the kagan (Tlarion Werke’, p. 12). Paszkiewicz argues that the petition 
‘BAv\roK'tpH\ro KHH35Î HMiiepo, MMH ĵ Kï», H3 BIK0M oppxAn’ is carlicr and morc authentic than the one found 
in the Synodal manscript, N&iun wrpo3 n The first reading appears to support his
theory that the word ‘iazyk’ in early texts can refer to an eparchy. He argues that the people of 
Rus’ were less belligerent than their later Muscovite counterparts and therefore they petitioned 
God to protect the prince by the eparchy (H. Paszkiewicz, The Making o f  the Russian Nation, 
London, 1963, pp.41-8). Seven manuscripts, however, retain the verb ‘orpnTn’, omitting the 
phrase ‘mmh which in any case points to a later date. Paszkiewicz overlooks the fact that 
‘BAAAbiKt’ indicates an earlier reading and that only the later manuscripts, in this study the 
seventeenth-century variants D and E, prefer ‘h3 bikom’ to Lastly, there are precedents in
the Old Testament for such prayers.

Only the prayer in the Synodal manuscript begins with the phrase ‘cmmb iv,i uvj-bo’. Traditionally 
this has been translated as ‘therefore’, ‘moreover’, a suitable word to link the prayer to the 
Pokhvala. Moldovan argues, however, it be could be translated ‘to these’, since the Synodal 
manuscript contains a number of examples where the dative plural ends with a soft jer. He also 
doubts that a fifteenth-century editor would make such an amendment. If he did, then surely he 
argues, the editor would have added a hard jer (cmm7>) and positioned the pronoun near the verb. 
See Moldovan, ‘K voprosu’, pp. 151-6. By the end of the Pokhvala laroslav is seen to join the
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opening of the prayer Vladimir, and potentially laroslav too, are seen as 

powerful intercessors on behalf of the p e o p le . In  other manuscripts of the 

prayer, space is left for the prince to be named, so that in manuscript T-224 

the editor includes the phrase ‘ us|’m h o ; k m  m m a o c t l  t b o k >  h x  t b o c m ,  h m u c m  

iM̂  Similarly in T-254, Rozov’s principal manuscript for the short 

prayer, a space is left for the individual names of the prince and the 

archbishop. In later manuscripts, room is left for the names of the tsar, the 

grand prince, the tsaritsa, the princess and their children and the Patriarch of 

Moscow.^  ̂ Alterations made to the titles of secular and ecclesiastical 

authorities reflect the changing political climate and reveal a society which 

increasingly recognized different strata.

While manuscripts of the short prayer include intercession for the 

tsar and his family, or for the prince and the archbishop, none of the 

manuscripts of the long prayer, even those from the sixteenth and 

seventeenth centuries, record intercession for the tsar and the archbishop.

In this respect, it is worth noting that only the short prayer occurs in the 

New Year’s service, in which intercession plays an important part, in 

particular intercession made on behalf of the tsar and the ecclesiastical

heavenly company through the efficacy of Vladimir’s prayers and his own labours. This 
corresponds with the opening of the prayer, which pictures God as exalted and glorious, 
rewarding the princes for their labour in heaven.

If ‘cMWb jKe «vfBo’ is not seen to refer to the princes, the beginning of the prayer can be easily 
adapted. For example, the writer of T-224 employs the pronominal present participle ‘the one 
who gives’ and re-positions the pronoun ‘us’, so that the prayer obviously addresses the 
suppliants rather than the princes, njjoTUBs t ŝaom cmbs m lecxb, npuH/xcTHUKn hli cBotro
u.\fCTB̂ ’ (Rozov, Iz tvorcheskogo naslediia’, p. 128).
^  Rozov, Iz tvorcheskogo naslediia’, p. 135 

The short prayer: T-254, B ‘kh/\3a ’; A, D ‘u.^p ’, C ‘u,^p m Ke/vnKoro kh5I3h’, F ‘nxp m Be\nK\ro
KH5Ï3H M EAAPOB-tpHYKi M )<()MCTOMOBMBYK> ÛfMU,Y M BêAMKYW KHHPMHW, MWH (XKt, M BMropJAHblH HXAA!
BMroi'tpH\rO MMH pCKl, M E/V̂rOKt('HYIO U.Xj«KHY M BeMlKY» KHM̂KHY, MMH peK7>... nOMMAYM BeMIKOro
rOCnOAMH\ (KMT%MUj\rO, MM5I jJeKt, MOCKOBCK\rO M BCtH PycIm, M BCHKO enUCKOnbCTKO, ri()€CBHm6HHbl)a>
MMTj)onoMiTOB7> M \j>)(l«nMCKonoB7> M enncKonoBz. nj)akBocAAKHbi)a>’, (G is nearly identical).
^ Rozov suggests that the reference to the prince and archbishop in the earlier manuscripts of the 
short prayer, combined with the Novgorodian origin of three of the six manuscripts he uses, 
indicates the Novgorodian provenance of the short prayer. By contrast manuscripts of the long 
prayer are of Muscovite origin, and, significantly, even in the later manuscripts intercessions do 
not include the tsar or tsaritsa. He cites this as evidence for the earlier origin of the long prayer 
(N.N. Rozov, ‘Rukopisnaia traditsiia “Slova o zakone i blagodati ”, TODL, 17, 1961, p.50).
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hierarchy. With a shorter penitential section than the long prayer and an 

increased number of intercessions, the short prayer is better suited for the 

New Year’s office. In addition, one of its petitions mmj)hok 

make it directly relevant to the New Year’s service.

The fact that the long prayer was similar to one used at New Year 

did not miss the eye of the fifteenth-century scribe of the Synodal 

manuscript, who scribbled a note in the margin, ‘m hx cï\

MOAMTB̂ Tô L, M HOAOBĤ’. Gorskü ulso comments on the coincidence of a 

prayer which is read at New Year entitled ‘ m o a m t b 3.  k o  P o c h o a y  H M i i e M y  i M c y c y  

Xj)MCTY 3  ̂ M 3 \  BCH Xj)MCTï̂ Hbi’, identifying it with the prayer that 

Archbishop Gurii said in 1555 in the newly conquered area of Kazan’. The 

prayer is described as ‘xKojjeHïe MMTjJonoMiTô. Pycckxpo 3 \  m 3 .̂ see

ri|)\BocAXKï6’. He assumes that it must be the same prayer as found in the 

Synodal manscript, and cites this reference to Ilarion’s prayer as evidence 

for his authorship of both the Slovo o zakone i blagodati and the prayer.^  ̂

Zhdanov, refuting Ilarion’s authorship of the prayer in the Synodal 

manuscript and the Slovo o zakone i blagodati, suggests that the editor 

found the closing petition to Vladimir inadequate, and added a prayer 

possibly known to him from the New Year’s service. Here, he conjectures, 

the similarity of the opening words with those at the end of the Pokhvala 

and the nature of a prayer entitled ‘3  ̂ m 3  ̂ bch xfucTixHbi’ made it fitting. 

Reversing Zhdanov’s assumption that the long prayer was taken from the 

New Year’s service, I suggest on the contrary, that Ilarion’s prayer may 

have been adapted for the service at a later point. This remains only a 

suggestion, as the link between the short prayer and the New Year’s service 

must first be investigated more thoroughly.

^ In one seventeenth-century New Year’s office the short prayer is prefaced by the note, am 
B0MiT7> M CM to M r/c&roACTL MOM/iTKy 2-to HOKOMy AtTy’ (Nlkol’skü, ‘Chin letoprovodstva’, p. 155).

Partly on this basis he assumes that Ilarion is author of the Slovo o zakone i blagodati. He also 
points to similar expressions common to the confession of faith and the Slovo, as well as the 
artistic skill which characterizes both the Slovo and the prayer (Gorskii, ‘Pamiatniki’, pp.213-4).
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The editor’s note in the Synodal manuscript correctly observes that 

the long prayer resembles the short one but is not identical to it. The 

mention of intercession for the tsar in the title ‘3  ̂ m 3 \  kch 

naturally points to a period after the eleventh century. It is also important 

not to miss the connection between the title of the prayer and the occasion 

on which Archbishop Gurii was instructed to say it. The title tsar was one 

adopted by Ivan IV a few years earlier, and the occasion was the conquest 

of Kazan’. Intercessions made for the tsar in this newly conquered territory 

would help to reinforce his authority. While one cannot be certain that Gurii 

recited the words of Ilarion’s prayer, its title contrasts with the prayer of the 

Synodal manuscript which simply reads ‘wr 3 eMA/x nmuĉ ’. Thus the title 

of the prayer which Archbishop Gurii was given to pronounce focusses 

more on one person who exercises authority over his kingdom (tsarstvo), 

while the title of the long prayer emphasizes its role as a united response 

from the whole land.

A unifying theme of the Slovo, the Pokhvala and the prayer is the 

idea that the new relationship with God is for the whole land and for all 

people, regardless of age and status. The Slovo illustrates how God pours 

out his grace on the whole earth, and concludes with a number of 

prophecies exhorting all people to praise God, ‘n 36mlctïm m blcm moai€,

KH/\3M M BCM C;î\AÏH 36MLCKLIM, WHOlU't M AtKLI, CTX()U.M CL WHOT̂MM, Â< MMA

PocnoAHe’.̂  ̂ Vladimir too emphasizes that his command to be baptized is for

all the people, ‘m̂ ALIMM M BCAMKblMML, M CBOBOAHbIMM, ;bHblMM M CTA|)blMM,

BotA|)OML M n|>ocTbmM, BOfATbiMM M «\[BorbiMML’ fritercession in the prayer is made 

firstly for the people in general mmaoctb tbow ha awâ x tkomx?>) and

then for peace, for the rulers, the boiars, the towns, the Church and once 

again for the people (m̂ jbm m ;beHbi m MAAAeNu.'t chacm).̂  ̂ This order is in

Moldovan, Slovo, p.91, fol.184 
^ Moldovan, Slovo, p.93, fol.l86v. The Synodal manscript alone mentions the boiars and the
simple folk. All other redactions omit these categories.
97 Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l98v-9
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keeping with Chrysostom’s recommendation that prayer be made first for 

the people and then for ru ler s .B y  contrast, the scribe of manuscript T-224 

specifies the prince and the boiars before a general prayer for the people,

MMAOCTL TBOK» TKOeM HXlUeM , \U J I  f^K, M HÀ BOA/Xj^C^ ^  KOM/ CPO,

M Hx /̂ wÂ x tbomx’.̂  ̂ Since a second petition for the prince and boiars is 

repeated shortly afterwards, it suggests that the earlier intercession was 

inserted deliberately so that the prince and boiars would take precedence. A 

prayer taken from the seventeenth-century New Year’s office presents the 

same hierarchical ordering of the intercessions with the tsar taking first 

place, then the Church, and lastly the town and all the people, ‘ct̂bawam m

C0)C|)XN11 B L  M M p ,  B t j ) N X r O  U .6 fK 0 B b , M r|>X A 'Z > , M B C H  A W A M  T B 0 5 Î ,

MHoroMMAocTMBe’.̂ ®̂ The ffrst place given to the people in the intercession of 

the long prayer fits its overall focus on a united people. Likewise in the 

Pokhvala, Vladimir is asked to intercede first for land and people, and then 

for the kagan laroslav; ‘homoamcav w 3<cmam cbckcm h w awa<cx*" romoamĉ  w
n .. , 101

C W H t TBOeM b, BAArOB'b|)H'BMb K A F A H t HAUJ€M b .

In the long prayer intercession is made for the Church which is 

perceived as a single inheritance, a corporate body of men, women and

children: ‘u,e|)KOBb TBOW Bt3(*XCTH, AOCTÔANÏe CB06 CLBAWAH, M̂CNbl M MAAACNU.'t

chacm’.̂ ^̂  Intercession for ‘your Church’ in the singular, rather than for

^ P. Schaff (ed.), Saint Chrysostom: Homilies on Galatians, Ephesians, Philippians, Colossians, 
Thessalonians, Timothy, Titus, and Philemon, XIII, Michigan, 1956, p.426. This excerpt is drawn 
from one of his homilies on the First Letter to Timothy based on the text, T exhort therefore, that 
first of all, supplications, prayers, intercessions, and giving of thanks be made for all men: for 
kings and for all that are in authority; that we may lead a quiet and peaceable life in all godliness 
and honesty’.
^  Rozov, Tz tvorcheskogo naslediia’, p. 135

Nikol skii, ‘Chin letoprovodstva’, p. 148. Taken from the 1646 prayerbook of metropolitan 
Peter Mogila. In other examples, the order of intercessions depends on the position of the writer. 
For example, in a prayer for Saturday Matins Kirill of Turov intercedes first for himself and the 
community, second for people of ecclesiastical rank, third for Orthodox tsars and princes, 
fourthly for those who support their monastery and last for all Christians. See Kirill von Turov. 
Gebete. Nach der Ausgabe in Pravoslavnyi sobesednik 1858, repr. D. Tschizewskij (ed.), 
(Slavische Propylaen 6), Munich, 1965, (hereafter Gebete), p.334.

Moldovan, Slovo, fol.l94v-5
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199
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churches in the plural BL3 f̂ cTn’ (manuscript T-224), conveys better

the idea of the Church and the people as a united identity rather than a 

stratified one. Likewise by praying for the Church as a whole, the long 

prayer does not name ecclesiastical offices which would later obscure the 

vision of the Church foremost as a united people.

After petitions for those in difficult circumstances, the speaker 

intercedes for everyone: ‘bc/x bca (xj-TtLUM, bca wBj>xAĉ fn, ĵ xAocTb tbo()/x

M T-ËA6CN8K) M Â yujeBHgw’. Mercy, comfort and joy are the keynotes. The 

heavenly hosts, the Virgin, John the Baptist, the apostles, prophets, martyrs, 

and saints, are seen to intercede for those on earth. The people pray that 

they may be pastured in oneness of faith, ‘hxcomm bt> eAUHCHïM B'tj>u’, an image 

which recalls the beginning of the prayer. Here Jesus is invoked as the good 

shepherd who has laid down his life for the sheep, sheep who may stray, but 

nevertheless comprise the small flock to whom Jesus promises the heavenly 

kingdom. The image of a flock of sheep possesses both Biblical resonance 

and strengthens the sense of common identity and oneness. Unity and joy 

are also expressed in the people’s praise of God, 'BtK;ï\n% bccgao m |>xaoctho 

cxxBMMb ta ’. This final note of celebration echoes the concluding scene of 

the Slovo, which pictures God enthroned over the whole earth and its people 

caught up in praise of him, ‘â < Bt̂ BsceAATCA m Bt̂ ĉ Aŷ TCA tx3 biu.M, m bcm hX3 bmn 

B'Lcnxem'tTe |);î\Kxmm m BtcKXMKHtTe Eor  ̂ rxxcowt jjxaoctm’.̂ '̂̂  Ultimate unity is 

glimpsed in the nature of the Trinity, indivisibly one, ruling over and 

uniting the heavens and the earth, angels and mankind, the visible and 

invisible creation, Ne|»x3AGAbNoy, 6AHNOBo?KecTBeN;?i, u,À|»BCTB(5yKiuĵ  hx
» 105 T'T__NeB6C't;C M NX 3eMXN, XrreX0M2> N HeXOB'feKOM'b, BMAHM'BM N NeBMAHM-tN TB\j)M . ine 

Trinity is also the theme of Ilarion’s next work, his confession of faith - 

bt. GAHHoro Eorx’. Thus unity is seen to lie at the heart of the Slovo o

Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199 
Moldovan, Slovo, pp. 90-1, fol.l83v 
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l99v
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zakone i blagodati as grace reaches the whole world, imbuing the prayer 

with the message of a unified people united in God. In this way the prayer 

is seen to be integral to the new identity of Rus’.

By contrast, several signs indicate that the short prayer is spoken by 

a nation no longer on the brink of forming a new Christian identity, but 

rather by one with some generations of Christian tradition behind it. For 

example, instead of petitioning God to continue to show mercy on his 

people, MMAocTL TKOK) TK0M)(7̂ ’, the shoit prayer recalls God’s

former mercy, ‘c\j'roE3 n nAOAOHocbtA mmaoctm tbokja This suggests an

awareness of time passing rather than the cry of a people recently 

converted. The short prayer also shows less concern for the people as a 

corporate identity. As has been noted already, more space is devoted to 

intercessions for the secular and spiritual rulers of Rus’.̂ ®̂ An additional 

pointer to the passing of time is evident in the intercession made for those 

who have died, first for kings and princes and archbishops, second for 

bishops and those of priestly and monastic rank, and last for all Christians 

who have pleased God. By the time Ilarion wrote the Slovo o zakone i 

blagodati, only in Ol’ga’s and Vladimir’s generations had rulers died as 

Orthodox believers. By contrast, the long prayer concentrates on the living 

rather than on the departed, ending on a more exuberant tone of joy, unity 

and praise.

In conclusion, while it caimot be proved that Ilarion wrote the prayer 

attached to the end of Slovo o zakone i blagodati, it can be shown to fit well 

into its literary setting. The evidence comes not fi*om the overall shape of 

the work, or even the occasion for which it was composed, but rather fi*om 

the thematic and linguistic linking between the prayer and the Slovo o 

zakone i blagodati. From a linguistic angle, the prayer of the Synodal

Rozov, ‘Iz tvorcheskogo naslediia’, p. 140.
Rozov’s earliest manuscript of the short prayer T-254, makes intercession first for the prince 

and second for the archbishop, and then for members of the various clerical, priestly or monastic 
ranks.
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manuscript and the Slovo o zakone i blagodati reflect a similarly archaic 

level o f language. Compared with other manuscripts, the prayer also seems 

to preserve more faithfully the triadic and paired patterning of sentences, as 

well as intercessions which fit its earlier dating.

The prayer’s title ‘from our whole land’ is seen to be indicative of 

Ilarion’s national vision. In the Slovo o zakone i blagodati and the prayer 

Ilarion builds an identity on the concept of the ‘ruskaia zemlia’ which is 

able to bond people into a common identity regardless of tribal or social 

divisions. The prayer also reflects the idea that God’s blessing is manifest in 

belonging to a land, and his punishment in exile from their land. Alongside 

the concept of the ‘ruskaia zemlia’ the prayer develops the Slovaks use of 

the term people ‘liudie’, signifying those who belong to God. Images which 

describe the people as a flock or an inheritance also contribute to the 

projection of a single identity.

The prayer’s emphasis on the whole people is more striking when 

compared with the short prayer. Here the intercessions are seen indirectly to 

reinforce positions of authority in society, both secular and sacred. By an 

expanded number of intercessions as well as other additions, the short 

prayer is particularly suited to its placing in the New Year’s service. 

Intercessions for the departed reflect a national awareness of generations of 

Christian rulers, clerics and people who have died. By contrast the long 

prayer focusses more on the present in which the people see themselves as a 

new and little flock under God’s care. They express both their inexperience 

and frailty as well as their confidence in God’s mercy and forgiveness. Even 

the language reflects the impression of a young and dynamic relationship 

rather than a long-established and sculptured pattern of behaviour. The long 

prayer ends on a note of joy and unity, which underlies the people’s new 

identity. If the Slovo explains how the land of Rus’ is incorporated into the 

Christian community, and the Pokhvala hymns the mortal instrument of
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Unity in the prayer attributed to Ilarion

‘Wtkyay CŶKakiA 3CMAA CT\A\ 6CTb’ - & phrasc which forms part of the 

title of the Povest’ vremennykh let, also makes an appropriate title for 

Ilarion’s work Slovo o zakone i blagodati which is followed by a prayer. 

Ilarion, who was writing probably as a third generation Christian since his 

country’s official conversion, and also as the first native candidate to be 

selected as Metropolitan, shows great concern to establish the identity of 

Rus’ as a Christian nation. In contrast to pre-Christian days, when the area 

known as Rus’ was inhabited, according to the chronicler, by different 

tribes who lived completely different lifestyles, Rus’ now was to have an 

ideology which could fashion a single identity. ̂

What united the people of Rus’? The chronicler answers this 

question by first tracing their literal descent to Noah’s son Japheth. Ilarion 

can be seen to answer this question with a sermon, a eulogy and a prayer. In 

order to focus first on Ilarion’s perception of Rus’ as a land inhabited now 

by God’s people, I have worked fi*om the assumption that the prayer is 

linked to the Slovo o zakone i blagodati. The ordering of sermon, eulogy, 

and prayer is found in only one fifteenth-century Synodal manuscript. After 

the prayer follow two confessions of faith, and a colophon. This last entry 

informs the reader that Ilarion, a monk and presbyter, was enthroned

’ After describing the practices of the Slav tribes, especially with regard to their different 
marriage customs, the chronicler concludes that Christians in all lands who believe in the Trinity, 
in one baptism, in one faith, all have one law inasmuch as they are baptized into Christ and 
clothed with him {PVLL, col. 16). Here the chronicler emphasizes that the Christian faith is an 
important unifying factor. A. Poppe, ‘Christianity and ideological change in Kievan Rus’: the 
first hundred years’, Canadian-American Slavic Studies, 25, 1992, p.6, voices a widely held view 
that a major factor in the conversion of Rus’was the search for a comprehensive system of 
beliefs and views that would on the one hand consolidate the ruling class, while on the other help 
to broaden and deepen the ties between society as a whole and the political organisation of the 
young, constantly growing state’.
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Metropolitan in Kiev by the bishops in the year 1051 during the reign of 

Prince laroslav.^ Working from this information, it is generally inferred that 

Ilarion was the author of the Slovo o zakone i blagodati? I will return to the 

question of whether the prayer belongs to the Slovo o zakone i blagodati 

later.

In the Slovo o zakone i blagodati and the prayer Ilarion uses the 

word ‘land’ {zemlia) to describe both the country and the people of Rus’ as 

a single identity.^ The relationship between the people and the land is 

underlined by phrases such as ‘our land’, or with reference to the rulers 

Vladimir I and laroslav I, ‘his land’ and ‘your land’. The phrase ‘ b c a  h \ i i j \  

3 cmaa’ appears to be reserved for striking moments of unity which affect all 

the people. For example, when grace reaches Rus’ it waters our whole land, 

Bcio 3 CMM0 H\iuio’. After the people have been baptized, our whole 

land praises God, ‘ kca  3 cm /va  h \ iu \  ct> W ru cM b  m c t  cg A T b iw u t

Aoy)(OM7>’.̂  Significantly, the phrase ‘our whole land’ is found in the title of 

the prayer in the Synodal manuscript, the only manuscript which unites the 

Slovo o zakone i blagodati with the prayer - ‘moawtbx k-l wt scex 3 cm\a. 

N\uj6x’. Contrary to the opinion that this title has been tagged on by a later

 ̂The information in the colophon is corroborated by the entry in the PVLL s.a.l051 (PVLL, col. 
155-6). This entry also notes that Ilarion served as priest in the church at Berestovo, a place 
favoured by laroslav, and that he prayed regularly in a cave which was to be the site of the future 
Kievan Caves Monastery. A similar passage is incorporated in the Kievo-Pecherskii Paterik 
(KPP, pp. 16-7).
 ̂ The colophon describes laroslav as ‘kagan’, a title which is also used in the Pokhvala of the 

Synodal manuscript, further indicating their common authorship.
The only other country to be honoured with the title ‘zemlia’ rather than strana’ is the 

Byzantine Empire. Muller’s hypothesis here is a reasonable one. He suggests that Rus’ had strong 
ties with Byzantium in the fields of religion and culture and therefore was hardly regarded as an 
alien land. See L. Müller, Ilarion Werke’, Forum Slavicum, 37, 1971, (hereafter Müller, Ilarion 
Werke’), p.74.
 ̂ I shall refer to Ilarion’s sermon and eulogy as the Slovo o zakone i blagodati or the Slovo. 

Where I differentiate between the separate works, I shall use the terms the Slovo, the Pokhvala 
and the prayer. For the text of the Slovo and Pokhvala I shall use A. Moldovan’s edition, Slovo o 
zakone i blagodati, Kiev, 1984 (hereafter Moldovan, Slovo), and for the text of the prayer in the 
Synodal manuscript I shall use N.N. Rozov’s study in ‘Sinodal’nyi spisok sochinenii llariona 
russkogo pisatelia XI veka’, Slavia, 32, 1963, pp. 141-75 (hereafter Rozov, ‘Sinodal’nyi spisok’). 
The texts of the Slovo o zakone i blagodati and the prayer as cited above, are based on a fifteenth- 
century manuscript. Sin. no.591, GIM.
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editor, the phrase, ‘wr 36ma<x is integral to an understanding of

the prayer as a reflection of the new Christian identity o f Rus’, a cry of the 

whole country to God. Like the title of the Slovo and the Pokhvala which is 

noted for its accuracy, the title of the prayer also appears to accurately 

signal the intent of the prayer.^

Ilarion, however, does not argue for the unity of Rus’ on the basis of 

one word. At the heart of his sermon, unity is seen to reach its fulfillment 

through Christ’s mission. He expounds the unity of the Old and New 

Testaments by criss-crossing the story of Abraham and the giving of the 

law, with the coming of Jesus and the revelation of grace. At the 

culminating point of both Testaments, Christ is seen to unite the earthly and 

heavenly, hx cauho BCccAÏe m 3 eMHu&., eAUHo xrreAbi m

Now the law is seen to be restricted no longer to one place and 

one people, but grace radiates from Jerusalem to cover the whole earth, 

including Rus’. Ilarion emphasizes that grace is for all people, and 

throughout his sermon the refrain ‘no seen 3 cmam’ rings out. Thus the land of 

Rus’ is seen firstly in the larger context of universal unity, which is 

foremost a spiritual unity that looks forward to the ultimate uniting of the 

heavenly and the earthly.

With specific reference to Rus’, the Pokhvala celebrates Vladimir 

and then laroslav as rulers who help to establish spiritual unity in a concrete 

way. Significantly, the baptism of Rus’, the crown of Vladimir’s 

achievement, is depicted as taking place at one time and with a common 

will. Vladimir and laroslav, the focus of authority in Rus’, are set apart by 

their title ‘kagan’, a title which suggests their sovereign status more

 ̂The full title of the Slovo o zakone i blagodati reads: ‘0 MwvctoMi m w  EAAroAtTn m
ICTM H-fe ImCVC X pM C TO M Ï> E b lB U J Ï n ;  M K ^KO W T M A t ,  B \ A r O A 'S T b  m  M M C T M H \ BCIO 3 « M M 0  MCnOAHM M B-fepik Bî> BCA.

» A 3 b lK E I n (» C T j)« C A , M A «  H M U e rO  M i3 b lK \  (W \fC K \ro ; M KikPikHCfVf H M i i e M y  B M A M M ep « V |',  W T  H c ro  m  K p e m tH U  B bl)<O M Ï> ,

M K t  Eor;K w t  bc6\  H M u e \’ (Moldovan, Slovo, p.78, fol.168). Any early title is open to
the charge of being added to, or subtracted from, and therefore additional reasons will be cited 
below for presuming that the works were originally linked together.
’ Moldovan, Slovo, p.81, fol.l71v-2
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forcefully than the pedestrian ‘kniaz” used by the chronicler. If Ilarion 

employs the title ‘kagan’ with such care as has been suggested by scholars, 

then it comes as no surprise that in the Slovo o zakone i blagodati and in the 

prayer, he should also develop the use of other words to help to create a 

united identity for the land and the people of Rus’.̂

In addition to the term ‘ruskaia zemlia’, Ilarion also attaches special 

significance to the noun ‘liudie’. In a Biblical context the word ‘people’ 

generally refers to those who belong to God as his people. In the Slovo 

Ilarion elucidates how God opens the way so that all nations can become his 

people, a privilege reserved in the past for the Hebrew people. Thus the 

prophetic words cited in the Slovo, ‘m f<iK̂ hc moacml moaïc are

seen also to apply to Rus’. Three times in the prayer the people ask for 

mercy, reminding God that they are his people. In two instances the cry ‘we 

are your people’ is followed by two descriptions of the people which 

underscore a collective and united identity, first as a flock of sheep (mli bo

MOA'ie TKOM, M WBU.'B n\CTKbl TBOeM, M CT̂AO HOBO N\H3vT7i n&CTn),̂  ̂ and SeCOnd aS

an mheritance (mu awaï̂  tboh, tbox hactl, tboc AocToffî Hïe).** These collective

* For literature on the title ‘kagan’ see inter alia: 1) A. Poppe, ‘Christianity and ideological 
change in Kievan Rus’: the first hundred years’, Canadian-American Slavic Studies, 25, 1992, 
p.9, notes that kniaz ” is the Slavonic translation of the usual Greek word for ruler ‘archon’. He 
argues that Ilarion’s use of the title kagan’ lends Princes Vladimir and laroslav rank which does 
not directly challenge the Greek hierarchy but nevertheless commands respect and honour. On 
the other hand he suggests, the title kniaz’ ’ would sound lame. 2) W. Vodoff, ‘La titulature des 
princes russes du Xe s. au début du Xlle s. et les relations extérieures de la Russie Kiévieime’, 
Revue des études slaves, 55, 1983, pp. 139-50, observes that early bookmen used kniaz ” to 
denote the sovereigns of Kiev and the other princes, reckoning that it eclipsed other titles such as 
kagan by the end of the eleventh century. He comments on the apparent ‘indifference’ toward 
titles felt by rulers. 3) J. Arrignon, Remarques sur le titre de kagan attribué aux princes russes 
d’après les sources occidentales et russes des IXe-XIe s.’. Recueil des travaux de l ’Institut 
d ’études byzantines, 23, 1984, pp.63-71, suggests that ‘kagan’ is a vacant’ title from the days of 
the Khazarian kaganate, which signifies both political sovereignty and dynastic legitimacy 
without ruffling Byzantine feathers. 4) A. Novosel’tsev, ‘K voprosu ob odnom iz drevneishikh 
titulov russkogo kniazia, Istoriia SSSR, 4, 1982, pp. 150-9, investigates the historical context of 
the word ‘kagan’ and links it to events occurring in Ilarion’s lifetime. My study concentrates on 
the way Ilarion uses certain words and creates an identity around them, rather than on 
investigating the origins of a word, or the coining of new words.
 ̂Moldovan, Slovo, pp.89-90, fol.182 

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v 
” Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.198
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expressions reinforce Ilarion’s attempt to form a corporate identity for ‘our 

whole land’.

‘Land and people’ are shown to ring out like a slogan, conveying two 

essential criteria for national self-definition. In the Old Testament the 

people of Israel were seen to be God’s people, whose belonging to God and 

identity as his people, was bound up with their land. Exile from their land 

was seen as punishment and alienation from God. According to a similar 

principle, the prayer interprets the people’s belonging to their land as a sign 

of God’s blessing. Conversely, the threat of being a people without a land, 

exiled and disinherited, is regarded as a severe punishment. These images of 

exile and disinheritance provide the finale for two sections of confession in 

the prayer. In the first section placed at the beginning of the prayer, the 

people see themselves potentially as outcasts and fugitives (EtryNn) from 

their Lord. In the second section, the people recall the desolation of 

Jerusalem and ask God not to bring on them the same fate, ‘nt ne

tAKo M wH'tML, HO NMUMM2>’. The contiguous dative plural pronouns

tAKo M wN'ËMb’ underline the parallel. Likewise, two dative present 

participles describing the people’s sin, ‘no nxmt> Tese ne and

‘BNAHMbm)(i nfM\e;K\uj€Mb’, parallel two dative past participles, depicting 

the sin of the inhabitants of Jerusalem, ‘wcTakBAemnnML t a ’ and ‘ne 

XOAMBiuNMM'fc Kt HSTN TBox’. The wfiter uidicates that the land of Rus’ and the 

Jewish homeland may share a common destiny of disinheritance, unless 

Rus’ repents. This possible punishment echoes the depiction in the Slovo of 

Jesus weeping over Jerusalem as he foresees the result of their rejection of 

him - its destruction. Ilarion remarks on the fate of the Jews in the Slovo by 

noting that they were scattered among different countries in fulfilment of 

Christ’s prophecy.In Ilarion’s prayer a further petition implores God to 

safeguard their city so that they will not be aliens in a land which is not

‘ IVACMCTKO W 7 T 0 \ ' t  n o r b l B t ,  M HO C«ML tAKO BeHepbH-feM n o r X « ,  M pikC'feHkHM BLIUJ&  IV A ^M  HO C T p \H ^ M 7 > ’

(Moldovan, Slovo, p.87, fol.179).
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their own: \ \  m n|>030§eTbc<x rfî A'h tbom, rf\Ai> nAtnenTi, m ct^ao TKoe, n|>mueALu.M 

KÏ. 3 mAM n6cko6m’.̂  ̂ Implicit in the negative description of ‘36maa HccBotA’ is the 

positive idea of a country which is their own, a country which can be called 

‘our land'/"^

Rather than define Rus’ negatively, in terms of what it is not, Ilarion 

chooses positive definition. By contrast to the Povest' vremennykh let, 

Ilarion’s eulogy does not portray Vladimir as a pagan who became a saint, 

but depicts him as an intelligent and just ruler who is enlightened by God. 

Likewise, the people of Rus’ are not called pagans before their 

conversion. Images such as idolatrous dusk or parched land are employed 

to describe pre-Christian Rus’ in the Slovo, indicating a process of 

enlightenment and watering. Such imagery points to a natural state destined 

to be changed rather than condemning people for not having worshipped 

God previously.

Returning to the question of whether Ilarion is indeed the author of 

the Slovo o zakone i blagodati and the prayer, evidence does not stop at the 

colophon with its note of his enthronement as Metropolitan. Another point

Rozov, ‘Sinodal’nyi spisok’, p. 172, foI.198v
Müller explains Ilarion’s use of ‘liudie’ in the Slovo o zakone i blagodati by reference to the 

translation of the Septuagint. He suggests that its translators described God’s holy and chosen 
people as laos’, and the surrounding nations as ‘ethnos’, a distinction which is preserved in 
Ilarion’s work by the use of ‘liudie’ and iazyk ” respectively. Furthermore, he observes that while 
‘liudie’, is used primarily for the people of Rus’, zemlia’ is reserved to describe Rus’ and its 
people, or the Greek land. Other nations are designated by the terms ‘strana’, ‘iazyk” or narod’ 
(Müller, ‘Ilarion Werke’, pp.61-79). By contrast the Povest' vremennykh let does not appear to 
differentiate between ‘zemlia’ and ‘strana’. For example, Vladimir uses the word ‘zemlia’ when 
he asks the Jewish emissaries the whereabouts of their country, ecxb kmû ?’. When they 
reply that their country ( 3€ m a a  h \ u j \ )  has been given to the Christians, Vladimir questions why, if 
God was pleased with their religion, did he scatter them among foreign lands, once again using 
the word ‘zemlia’ - ‘ no (PVLL, col.85-6). Although I doubt that the words
‘zemlia’, ‘strana’, ‘iazyk” and ‘liudie’ are used as schematically as Müller suggests, nonetheless 
‘zemlia’ and liudie’ are central to Ilarion’s creation of an identity for Rus’, not just in the Slovo 
and Pokhvala, but also in the prayer.

In the prayer even other people are called foreigners (nŵ Kne) rather than pagans. One exception 
is the principal manuscript which Rozov uses for the prayer (T-224), according to which the 
people pray, ‘ ne h \ c % psu-fe n « r \ H U ) ( . . .  m  h « (Xk s t  n o rA H T u :  r A t  ecTb E o r t  n ) ( ’ . See N.N. Rozov,
Iz tvorcheskogo naslediia russkogo pisatelia XI veka llariona’, Acta Universitatis Szegediensis 

de Attila Jôzsef. Dissertationes Slavicae, 9/10, 1975, (hereafter Rozov, ‘Iz tvorcheskogo 
naslediia ), p. 134.
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in favour of Ilarion’s authorship is the unity of thought that characterizes 

the works in the Synodal manuscript. Rozov describes the overarching 

theme as patriotic, ‘love for one’s country’, while Müller sees it in the 

context of the calling of the nations to faith and the conversion of Rus’.̂  ̂

Toporov interprets the work as enacting a three part ritual expressed in a 

triad of genres, a sermon, a eulogy and a prayer. Thematically, he discerns 

three periods - the kingdom of law under Moses, the kingdom of grace 

marking the beginning of Christianity, and thirdly the entry of Rus’ into the 

kingdom of grace. Time, Toporov observes, begins in the distant past and 

increasingly approaches the present until it culminates in the present time 

and space of the prayer. While acknowledging the interlinking of the three 

works, Toporov assumes that the Slovo and the Pokhvala were conceived 

together, with the prayer as a separate work.^  ̂ Moldovan’s views are 

similar, and he comments on the overarching idea in the works of the 

Synodal manuscript, describing them as its own kind of trilogy. In his 

recent essay on the Slovo o zakone i blagodati Simon Franklin reviews the 

arguments, proposing that it should be regarded as a single composition, 

with the three separable parts discussed as a ‘trinity’.W h i le  1 agree with 

the general thrust of these views, 1 shall pause to consider additional textual

Müller, ‘Ilarion Werke’, p. 16
V. Toporov, ‘Rabotniki odinnadtsatogo chasa - “Slovo o zakone i blagodati” i drevnerusskie 

realii’, Russian Literature, 24, 1988, 1, pp.39-40, examines how clusters of words link the 
transitions between the Pokhvala, the Slovo and the prayer. He highlights three groups of words 
at the end of Slovo which sound the keynote for the Pokhvala: first words of praise and 
descriptions of the people and country; second expressions of enthusiasm, and third words which 
signify collectivity. He traces a similar pattern at the end of the Pokhvala, which forms a prelude 
to the prayer. He lists these word groups as, first, ‘khvala’, ‘slava’, ‘poklonenie’, zemlia’, 
‘strana’, iazyki’, liudi’; second, pet” , veselit’sia’, ‘radovat’sia’, vosklitsat” , pleskat’ 
rukami’; and third, ‘ves” , ‘vsiakii’.

See A. Moldovan, ‘K voprosu o sviazi “Molitvy ” llariona so “Slovom o zakone i blagodati ”, 
Istoriia russkogo iazyka i lingvisticheskoe istochnikovedenie, ed. V.V. Ivanov & A.I. Sumkina, 
Moscow, 1987, (hereafter Moldovan, ‘K voprosu’), p. 156.

Simon Franklin (tr. & intro). Sermons and Rhetoric o f Kievan Rus ', (Harvard Library of Early 
Ukrainian Literature. English Translations V), Cambridge, Mass., 1991, xxvii-viii, cites in 
support of his view the logical and thematic progression which unites the works. He also 
comments on the unreliability of assuming that certain combinations of genres and length must 
determine the shape of the work. In addition, he points to the opening words of the prayer which 
support its linking with the Slovo o zakone i blagodati.
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arguments which point to Ilarion’s authorship of the Slovo o zakone i 

blagodati and the prayer.

It must be remembered that only the Synodal manuscript links the 

Slovo, the Pokhvala and the prayer, while in all other known manuscripts 

the prayer occurs independently from either the Slovo or the Pokhvala. This 

begs the question of whether the prayer was originally an integral part of 

the Slovo o zakone i blagodati or added later. Superficially, Ilarion’s works 

are not indicated clearly as his own in the Synodal manuscript. Although all 

the works are written by the same hand, no mark or new line separates the 

end of the prayer fiom the beginning of the confession of faith. This 

contrasts with the prayer which is marked by a separate heading ‘molitva’ 

and begins with an uppercase letter which straddles three lines.^° Only the 

beginning of the Slovo is comparable with the first letter of the opening 

word ‘blagosloven” which spans the height of four lines.^  ̂ However, as 

Gorskii observes, in vitae prayers are often indicated by a cinnabar title and 

therefore a distinctive title marking the prayer is not exceptional.^^ Whether 

the uppercase letters or the lack of marking for the confession of faith is due 

to scribal oversight or deliberate decision, is difficult to determine.^  ̂

Clearly, the question of the shape of the Slovo o zakone i blagodati cannot 

be judged exclusively on this basis.

Rather than rehearse all the arguments for and against the linking of 

the prayer with the Slovo o zakone i blagodati, 1 shall concentrate on those 

which have the most bearing on the text of the prayer.̂ "̂  While it is

A.A. Bazhenova (ed.), Ideino-filosofskoe nasledie llariona Kievskogo, Moscow, 1986, 2, 
(hereafter Bazhenova, Ideino-filosofskoe nasledie), p. 155, fol.195.

Bazhenova, Ideino-filosofskoe nasledie, p. 101, fol.168.
See A. Gorskii, ‘Pamiatniki dukhovnoi literatury vremen velikogo kniazia laroslava I-go’, 

Pribavleniia k izdaniiu tvorenii sviatykh ottsev, Moscow, 1843, p.205, (hereafter Gorskii, 
‘Pamiatniki’).
^  Rozov also comments on these markings, noting that the end of the Slovo o zakone i blagodati 
is finished with a special mark that is not found again in the cycle of works attributed to Ilarion. 
He also points to a large initial letter ‘t&’ on fol. 169v which is distinctive but appears umnotivated 
(Rozov, Sinodal’nyi spisok’, pp. 145-6).

Gorskii argues in favour of Ilarion’s authorship of the prayer and its coimection to the Slovo o 
zakone i blagodati, pointing to the internal coherence of the work evident in 1) the customary
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impossible to prove either that Ilarion is the author of the prayer or that the 

prayer is integral to the Slovo o zakone i blagodati^ nevertheless the prayer 

can be shown to originate from the early period after the conversion of 

Rus’.

A full critical edition of the prayer is still lacking. On the basis of 

twelve manuscripts, Rozov identifies two redactions: the long prayer, 

reflected in the Synodal manuscript, and the short prayer, in which the 

second half of the prayer is significantly altered.^  ̂ In addition to the 

Synodal manuscript, I shall be using Rozov’s study and three other 

manuscripts.^^

First the prayer will be considered in its setting of the fifteenth- 

century Synodal manuscript. Following the results of Moldovan’s study of 

the Slovo and the Pokhvala, which led him to conclude that the Synodal 

manuscript is distinguished by an archaic level of language, notwithstanding 

its later date and overlay of features normally associated with the so-called

glorification of the Trinity at the end of a work which is fulfilled by the prayer. 2) the closing idea 
of the Pokhvala is continued in the opening words of the prayer. 3) the prayer is mentioned in the 
title. 4) references which depict the Church as new or small reflect laroslav s era. See Gorskii, 
‘Pamiatniki’, pp.211-12. Although 1) is untenable since it is impossible to be certain of the shape 
of the original work, the other three points are reinforced by this study, including 3), which is 
generally rejected since titles are notoriously unreliable.

Rozov comments that only the nomocanons and pre-revolutionary catalogues list the prayer 
under Ilarion’s name, which makes it difficult to locate in manuscripts. Two principles guide his 
choice of manuscripts; first, he selects for his principal text the earliest manuscript, and second 
he chooses unpublished manuscripts. Citing Rozov’s bibliographical details, his principal 
manuscript for the long prayer is in a sluzhebnik s trebnikom, 1474, Tr.-Serg. no.224, RGB, 
fol.334-7 (hereafter T-224). For details of the variant manuscripts which Rozov uses for the long 
prayer see Iz tvorcheskogo naslediia’, pp. 124-5 (I have anglicized the letters which signify the 
manuscripts A, B etc.). Rozov’s principal manuscript for the short prayer is a kanonnik, I4th 
century, Tr.-Serg. no.254, RGB, fol.53-6, (hereafter T-254). For variants of the short prayer see 
Iz tvorcheskogo naslediia’, pp. 126-7. Rozov reproduces the original orthography for his 

principal mansucripts but not for the variants, see Iz tvorcheskogo naslediia’, pp. 141-75.
My study uses the prayer in the fifteenth-century Synodal manscript as the principal 

manuscript for the long prayer (see Rozov, ‘Sinodal’nyi spisok’, pp. 147-8) with an additional 
variant F, in a sixteenth-century kormcha published in Metropolitan Makarii, Istoriia russkoi 
tserkvi, 3rd edn, St Petersburg, 1889,1, (Slavica-Reprint 13, Dusseldorf-The Hague, Netherlands, 
1968), appendix 7, pp.27I-3. Hereafter Makarii, Istoriia russkoi tserkvi.
Additional variants for the short prayer are: F) found in a seventeenth-century chinovnik 
published by A. Golubtsov, “Chinovnik” Novgorodskogo Sofiiskogo sobora’, Chteniia v 
Imperatorskom obshchestve istorii i drevnostei rossiiskikh pri Moskovskom Universitete, 2, 1899, 
pp. 13-4, and G) found in a seventeenth-century sbomik and published by K. Nikol’skii, Chin 
letoprovodstva’, O sluzhbakh russkoi tserkvi byvshikh v prezhnikh pechatnykh bogosluzhebnykh 
knigakh, St Petersburg, 1885, (hereafter Nikol’skii, ‘Chin letoprovodstva’ ), pp.98-158.
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Second South Slavonie influence, the same conclusion can be drawn 

regarding the prayer/^ The archaic features of the prayer in the Synodal 

manuscript stand out even more clearly when compared with manuscripts 

T-224 and T-254, the earliest manuscripts of the long and short prayer 

which Rozov uses. Second, a comparison of stylistic patterning will be 

made between the prayer of the Synodal manuscript and other manuscripts 

of the prayer under consideration.

With regard to the archaic level of language, Moldovan comments on 

the orthographical features of the Slovo and Pokhvala in the Synodal 

manuscript. He notes that comparatively few words are abbreviated, and 

when they are, it is in a random fashion which characterizes eleventh- 

century rather than fifteenth-century manuscripts. Likewise in the prayer 

‘milost” , a commonly abbreviated word, in the Synodal manuscript is 

written out in three out of five instances. In Rozov’s principal manuscripts 

‘milost’ ’ is abbreviated consistently. A similar picture can be painted of the 

abbreviations ‘bâ po’ used as a prefix and ‘baapbim’ where abbreviation in the 

prayer of the Synodal manuscript is less radical compared with other 

manuscripts. Another example occurs in the Synodal manuscript’s 

description of the Trinity as ‘cAMNOB̂î ecTBeH;!̂ ’, abbreviated in T-224 as

‘6AHH0B;BTK6H8’

Admittedly, it is difficult to determine the extent of the so-called 

Second South Slavonic influence. Moldovan identifies typical South Slav 

features in the Slovo as the double gamma in the word ‘appcat.’, the 

unjoticized ‘a’ in place of ‘fA’or ‘a ’, and the dative singular of o-stems 

ending in (with the also appearing in word roots and endings). The 

prayer also exhibits these features.^  ̂ It is less clear whether the mixture of

Moldovan, Slovo, pp. 1-76 
^ For example; 1) ‘ \ r r e A 0 M 7 > ’ 2) the genitive feminine ending in ‘ t b o « a ’  rather then ‘ t b o k a ’  (T-254) 
3) the dative singular occurs in the words and ‘kom;r;kao’ 4) The root ‘();rk’ appears
three times in the prayer, with one exception
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‘ k̂’ common to East Slavonic sources, and reflects residual eleventh-

century forms or derives from the Second South Slavonic influence. For 

example, in the prayer during the intercessions the people intercede for 

those who thirst, described in the Synodal manuscript as 

and in T-224 as

Reduced vowels which occur in a strong position are generally 

written as full vowels, a trait which Moldovan observes in the Slovo. In the 

prayer there are also instances when the reduced vowels are preserved, for 

example, in the words ‘ c c t l c t b o ’ ,  and One example of an

early liquid ‘r’ survives - ‘x|»LnMTb’, which reads in T-224 as Other

traits which Moldovan discovers in the Slovo, such a fairly correct use of 

and ‘'ë’, and the predominantly unpalatalized velars, also apply to the 

prayer. Near the end of the prayer the early Russian form ‘bt. nAOHCHie’ is 

unique to the Synodal manuscript. All these features point to an earlier date 

for the prototype of the manuscript.

Declensions also generally reflect early patterns. The prayer in the 

Synodal manuscript preserves the dative singular form as while all

the variants of the short prayer, bar one, read Nominative and

accusative plural endings of ia-stem nouns end in the more archaic in the 

prayer, for example ‘baxaî ik̂ ’ and 'uÂ AeNu.t% with the nominative/ 

accusative plural of ‘oblu.̂ ’ appearing twice as ‘obu.̂ ’.̂  ̂ An older form 

glimpsed in the Slovo but more visible in the prayer, is the generally correct 

use of the dative form

The sheer number of short-form adjectives in the Slovo and the 

prayer is striking. Two short adjectives ‘bwcokl’ and ‘câ bbnt.’ are unique to

Moldovan comments that ‘a ’ is often, though not invariably, written as a titlo. If ‘a ’ is written 
on the line, however, it would suggest more strongly an earlier dating.
3 0 In the genitive plural all the variants of the short prayer employ V(̂ )(ok’, whereas the Synodal 
manuscript reads ‘rp)cz>’, an old o-stem ending.

While the Synodal manuscript refers to ‘ A«^fujM n m u m ’ , T-224 and its variants read ' A ^ u &  H M ua.’ , 

which is closer to the Old Church Slavonic form.
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the prayer in the Synodal manuscript. Evidence of the prayer’s antiquity and 

linguistic kinship with the Pokhvala and the Slovo is also seen by the use of 

the adjective ‘false’, used in the dative singular as Only the

prayer of the Synodal manuscript has the uncontracted form of the adjective 

‘az.?k;îvo\|’m;r’, while Other manuscripts of the prayer read or ‘a?k€’

prefixed to ‘nj»o|>oKY’.̂  ̂The same early and uncontracted form is found in the 

Slovo to describe the infallible word of Christ - Another

adjective which marks the Slovo and the prayer in the Synodal manuscript is 

‘carnal’ in the form of ‘ h a o t /x h l i ^ ’ .  Instead of ‘ h a o t /x h l i a ’  the other fifteen 

manuscripts of the short and long prayer use either ‘TeAecHŷ ’, or more 

commonly ‘nAOTCKŷ ’.̂ "̂ In the Slovo the adjective occurs as ‘ h a t ^t /x n o y k »’  and 

‘nAOTLNïM’,̂  ̂ and in the latter instance Moldovan notes that the more likely 

variant is ‘ r a o t a h m ’ .

Verb conjugations also reflect earlier forms. In the Slovo Moldovan 

notes the ending ‘ t l ’  for the third person singular and plural in the present 

and future t e n s e s . I n  the prayer verbs of the present tense third person 

plural also generally end with a soft jer in the Synodal manuscript, for 

example ‘ m u j c m l ’  and In addition, earlier aorist forms indicate an

archaic level of language. Simple aorist forms ending in ‘ t t . ’  were relatively 

rare by the fifteenth century and evidently are a source of confusion for the 

scribes of the prayer. It is therefore striking that in the Synodal manuscript 

the two aorist forms are used correctly, ‘ m l i . . .  c t a a o  h o b o  h a h a t i  r a c t m ,  

MCTOfn WT HAr;f\By MAOAocAoŷ KNie’.̂  ̂ By contrast, manuscript T-224 transposes 

the second verb into a pronominal past participle, ‘ c r x A ^  h a h  a t  h o b o

The first reading is found in T-224, variants A, B, C, & D of the long prayer, the second in 
variants E & F of the long prayer.

Moldovan, Slovo, p.94, 188v 
Variant B reads n A o rcK o e ’ .

3 5

36
See Moldovan, Slovo, p.80, fol.171 and p.84, fol.l75v respectively. 
Moldovan admits that this could be a dialectical feature (Slovo, p.58).
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v
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n\cTBMTM, 311(1 vaiiaiit B changcs the verb forms, significantly

altering the meaning, ‘ c t ^ a o  n ; K e  h o b o  h x c t b h t m ,  w c T o ^ r H M . . . ’  In

manuscript T-254 the early aorists have disappeared, ‘ c t ^ a o  h o b o  h x h ^ t o

,39n\CTBMTH, M C T O ^ m M . . .

Present active participles are also influenced by earlier forms. 

Possibly a trace of the Common Slavonic combination d+j lingers in the 

nominal plural ‘ovfroA-xige’, a reading found in the Synodal manuscript and in 

T-224. This participle contrasts with other alternative readings - 

‘ov|To;KÂ.K)ii]in’ (A, B) ‘cf\|To;Kd.K>ii];M’ (C) and (recorded in the short

prayer and its variants). Texts of the prayer also vacillate between the older 

accusative or the newer genitive plurals of animate objects reflected in the 

active participles. The Synodal manuscript, T-224 and T-254, manuscripts 

from the late fourteenth to fifteenth century, more commonly use the 

accusative rather than the genitive plural. For example, referring to God’s 

promise to accept those who repent, they read ‘kmoujxc<x’, and

‘kmocajxca’ respectively, contrasting with the majority of the variants which 

employ the genitive

Although the evidence is not conclusive at every point, a brief 

linguistic survey of the Slovo, the Pokhvala and the prayer suggests first, 

that the scribe of the Synodal manuscript used a manuscript which reflected 

an early copy of the Slovo o zakone i blagodati, and second, that the prayer 

was joined to the Slovo at an early date. The language of the prayer in the 

Synodal manuscript reveals traces of earlier forms not found in the other 

known manuscripts of the prayer, neither in T-254 nor in T-224. This 

comparison is further evidence of the antiquity of the prayer recorded in the 

Synodal manuscript."'^

Rozov, ‘Iz tvorcheskogo naslediia, p. 128 
Rozov, ‘Iz tvorcheskogo naslediia, p. 137
See N.A. Meshcherskii, ‘K izucheniiu iayka “Slova o zakoni i blagodati”’, TOOL, 30, 1976,

pp.231-7 & Moldovan, ‘K voprosu’, passim. Both list a number of these archaic features of the
prayer. In addition Moldovan notes that in the Synodal mauscript ‘ r ’ ,  ‘ k ’  and ‘x’ are 
unpalatalized and are followed by ‘u’.
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Stylistically, the prayer of the Synodal manuscript is patterned more 

consistently by triads than other manuscripts which include the prayer. For 

example, when the people repent the writer lists three verbs, and then 

expands the petition by elaborating on each verb in turn, ‘k3v6mca, n|>ocMML,

n j J O C M M L ,  C T | )3 v ) C Z >  T B O M  n O C M l U H

N M l J 3 k ;  M O M i M ' L ,  N à .  C T | ) i ^ l U N 6 M b  C # A ^  n O M M A 8 6 T b  B y  C O n t T U S t ,  R O Z O V ’ S

principal manuscript of the long prayer, T-224, spoils this symmetry,

‘ m O A M M C A ,  M  K ^ C M b C A  A ' t A T , ,  M n | » O C M M  A ^  T B O M  n O C A C U J M  B t  C e j ^ A U ^  H X U J ^ ,

uô MMCA A3̂  HÀ csA't HOMiAseujM Among the vailants of the

prayer, two follow T-224, another retains the ordering of the Synodal 

manuscript, a fourth omits the initial listing of the verbs, while two later 

manuscripts begin with the verb Rozov's principal manuscript

of the short prayer also shows a break in the triad discussed above, ‘k̂ k̂mca,

M  H j l O C M M ' b ,  M M O A M M C / X  W T  3 A b l ) C Z >  A ' t A ' b ,  M n | > O C M M L ,  A ^  Z T f y p i  T B O M  H O C A è L U b  B ï >

UoAMHCA. Â  cT|>MUH'tMb cyA'̂  nouMÂ KiiiM Hbi’.'̂ '̂  The vaiiaut readuigs of 

the short prayer, bar one, omit the repetition of ‘njJocMMT.’, which also 

deviates from the triadic arrangement of the prayer in the Synodal 

manuscript."̂  ̂ Having expressed repentance, the writer indicates the 

sincerity of their petition by a double triad of imperatives, ‘ c h a c m ,  o>̂ uj6AfM, 

n|»M3 (»M, noc'bTM, oNj’MMAocejJAHC/x, r o m m a s m ’ . ^ ^  These imperatives are crowned with 

a threefold affirmation that they belong to God, ‘ t b o m  b o  ecMb, t b o c  cï>3 Â Hïe, 

TB06KI |>8K8 AtAo'."̂  ̂ The shoit prayer instead employs a pair, omitting the 

second element, ‘ t b o m  b o  k c m b i ,  m  t b o k k * The triadic pattern

preserved in the Synodal manuscript in cries of repentance, supplication and

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v
Rozov, Iz tvorcheskogo naslediia’, p. 131
These concern variants A & D; C; B; E, and F respectively.
Rozov, Iz tvorcheskogo naslediia’, p. 139
Only variant E retains ‘npocnM7>’.
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v-7 
Rozov, ‘Iz tvorcheskogo naslediia’, p. 139

123



finally belonging, is stylistically consistent and suggests that it is earlier 

than other variants, particularly compared with the text of the short prayer.

Paired expressions are also more meticulously used in the Synodal 

manuscript. For example, the writer compares human inability to withstand 

God’s anger to dust before a storm, ‘ n e  r o c t o m t l  b o  Bc\|'cn, m  m u

n|>oTMK;̂  teocms’."̂  ̂A later variant of the long prayer, ‘xkm <\nu.eM

K e p Y s  H O  Y ^ ^  M \ A M  0C T A B L L I6C H  m m a o c t m ’ ,  loses the shacpness of the repeated 

‘against’ and introduces an alternative and related image of transience, the 

wind.^  ̂ Rozov’s principal manuscript of the short prayer T-254 also lacks 

precision and replaces dust with a second reference to the storm, ‘ n e  h o c t o m t b  

BO nj)0TM BYfM, TAKo Hĵ oTMKY ŶfH tbokmy’.̂  ̂ The stylistic precision in the 

prayer of the Synodal manuscript mirrors that of the Slovo and the 

Pokhvala, providing further evidence that this text more closely reflects its 

prototype.

While the Pokhvala naturally seeks to glorify the princes and the 

achievements of Rus’ as an emerging Christian nation, the prayer by its 

nature confesses the shortcomings of the people of Rus’. The speaker 

admits that they are still a new and little flock:

N e WCTABM NACL, AL|je M 6liJe BA^RAMMT^, NO W T C e p M  N A C t, AI4J6 M e iue  

C Z>r|)'tlU AeM b TM , AKb l NOKOKOYnAeNÏU j)ABM, B t  BCCML HC «Y^OA/^^UJe P OCHOA  ̂ CBOeMS.

Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.197
Variant E. Two other variants of the long prayer D and F also replace the image of the storm 

with the wind. These images echo psalm 82 where human transience is described as chaff in the 
face of the wind ‘two mBM̂ e MiueMb Ktxpovf’ (v.l4), and God’s anger is seen as a storm ‘t\ko 
nojKOHeuji fA BovfixtrR TKottfR Ï PHtEOMï» TBoiMb cbMiATtiiii M\’ (v.l6, PsalteriutJi SinaiUcum, col. 112a).

Rozov, ‘Iz tvorcheskogo naslediia’, p. 139. Other variants record ‘anger’ in place of a repeated 
reference to ‘storm’. An additional pointer to the earlier origin of the Synodal manuscript is also 
its punctuation. Apart from the lack of marking between the prayer and the confessions of faith, 
Rozov observes that the works attributed to Ilarion in the Synodal manuscript show consistent 
and careful punctuation. He notes that the prayer is distinguished by longer sections without 
punctuation. One reason he suggests for this difference, is that the prayer may have been chanted 
without expression (Rozov, ‘Sinodal’nyi spisok’, p. 150).

Jakobson draws attention to the intricate patterning of the Pokhvala. See R. Jakobson, Gimn v 
“Slove” Ilariona o zakone i blagodati’ in The Religious World o f  Russian Culture II, ed.
A. Blane, The Hague, 1975, pp.9-21
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N e  K 7 i 3 ' r N g i u x M C A ,  x q j e  m  m ^ a o  c t a a o ,  h t »  ^ ' u . m  k z >  n a m ï > :  n 6  b o m c a ,  m a a o c

C T A A O

Compared with the traditional bastions of Christian faith, such as Rome and 

Constantinople, Rus’ could be regarded as a new flock for a couple of 

centuries. Rus’ could not, however, reasonably be described as a little flock 

for the same duration of time. The writer refers to their recent conversion as 

a fact mitigating their continued wandering and sin, and in depicting the 

people as a little flock, he recalls Jesus’ words spoken to the Tittle flock’ as 

though they were intended for Rus’. Various stylistic and syntactic devices 

mark the internal coherence of this reading. The triad of negative 

imperatives ‘nc wctabm’, ‘nc wrBe|»3 n’ and ‘nc K2>3 'm8 iiJAMC/\’, shows the 

increasing seriousness of God’s response; he could abandon, reject and 

finally become angry with them. This triad is matched by three clauses, ‘aujc 

M eiije BÂRAMivit’, ‘aujc M eiije cz>rj»'tiuAeMb tm’ and ‘aujc m maao ctaao’, in which the 

first clause echoes the phrase which precedes it (reference to their straying 

follows the invocation of the good shepherd n̂ACTL̂K aok̂ um, noAomMBbm Aoyiuw 

3 A wBU'b’). The third time when they admit their frailty and acknowledge that 

they are a little flock, their confession is met with the reassuring words of 

Jesus. By contrast, in T-224 (Rozov’s principal manuscript of the long 

prayer), the suppliants do not describe themselves as a little flock, though 

Jesus’ words are still addressed to them as a little flock:

H C  W C T A B M  M A C ,  AIDjC  M C #  C ' L r j » ' t l U A 6 M 7 >  T M ,  f A K O  H O B O K S M A C H Ï M  | » A B M  BT> B C 6 M  H 6

( A f r o A - î ^ m e  r o c n o A ^  c b o c m s ,  h c  b ' L 3 T h 8 u j a m c j 7  h a c .  A m e  m  c m e  b a 8 a h m ,  h c  b o m c a  

54
M A A 0 6  M 0 6  C T A A O .

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l95v
Rozov, ‘Iz tvorcheskogo naslediia’, p. 129. Likewise, T-254, Rozov’s principal manuscript of 

the short prayer, does not depict the people as a little flock but retains the expressions ‘ne wTKepn
H ^ C t ’ and ‘ h o  p u , n  K H & W k ’ in the people’s cry, ‘ h o  OCT^BM H \C ,  \H i;e  K U te  t m ,  A K O  HOBOKynAOHM M  p \E M

TBOM BO BC6M L HO «V j'r\JK M 0U i;0 fOCUOAMHy C B O K M ^. H o  P H Y llJX M C A  HAC7», AUtO M E A y A M U t ,  HO W T B O p M  H A C t ,  HO |»U,M K

HAMA: HO EOMCA MAAOK MOK cTAAo’ (Rozov, Iz tvorchcskogo naslcdüa’, pp. 137-8).
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The triadic pattern, together with the increasing seriousness of both the 

people’s sin and God’s response, is obscured, Anther reinforcing the 

suggestion that T-224 is of later provenance than the Synodal manuscript.

The Pokhvala also paints a picture of Rus’ as a country which has 

recently come to know God, whose bishops are described as new fathers. 

Muller’s observation that the prayer projects a depleted Christianity 

compared to the picture of a burgeoning faith in the Pokhvala is, I would 

suggest, in keeping with the different intent of both w o r k s . In  the light of 

the Slovo, new also symbolizes the distinction between the old and new 

covenants, between law and grace. When Christ’s grace embraces the earth, 

Ilarion explains the change in terms of old and new, citing ‘new’ three times 

in a medley of Biblical quotations, m m m om aoujx , h  b2>3 b^iii;^ki.

r i o M T 6  E o r o s [ ,  H 'feC H L  H O K Æ .. .  |>3kB0T\K»IJU;MM7> M M  M M A  HOBO’ . ^ ^  L a t C r  Ü l  l U S

sermon he again connects what is new with the work of grace, likening the 

new teaching of grace to new wine, contained in new skins, given to new 

nations: hobo osfHeHi'e, hobu  M t)(B i, hobu  Thus in the context of the

Slovo, the identity of Rus’ as a newly pastured flock and new-bought 

servants may also refer to a nation who enjoys the new teaching of grace.

As well as new, the people’s relationship with God is shown to be 

dynamic. Within the confines of dogma, the prayer conducts something of a 

dialogue between the people and God. This is often reflected in the 

positioning of pronouns. Expressing their whole-hearted devotion to God,

‘ C l  HORLIMMM H M U M M M  W T U ,M  e n W K O n b I  C L H U M & M iC A  HA.CTO, CL  M H O P L IM L  C L M t( K H Ï C U k  C L K -tU i;\B \M X IC C A , K \K O  B L

y(M B tU .% )(L  CM)(L HOBO n 03HJkBUJÏM)(L focnO A X, 3̂ K0HL OSfCTXBMTM’ (MoldOVail, SIOVO, p.96, fol.191).
Comparing the prayer’s depiction of the recent conversion of Rus’ with the Pokhvala's picture 

of an established and flourishing Christianity, Müller wonders whether the two works were 
written at different times. See Müller, ‘Ilarion Werke’, ppl2-16. Another commentator cites 
Christ’s address to the ‘little flock’ as proof that Christianity was ineffective in changing the 
pagan culture. This appears to the comentator to contradict the depiction of laroslav in the 
Pokhvala as the ruler who consolidates Christianity. The admission of faltering faith is 
interpreted as evidence of general fragility. See the commentary by T.A.Sumnikova, V.V. 
Mil’kov and A.I. Makarov in Bazhenova, Ideino-filosofskoe nasledie, 1, p.92-3. However, a 
confession of weakness marks most prayers and caimot be cited as a proof that the Pokhvala and 
the prayer were originally two unconnected works.

Moldovan, Slovo, p.83, fol.l74-4v 
Moldovan, Slovo, p.88, fol.180
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the writer begins each clause with the pronoun ‘to you’: ‘tcbg mucML, 

nj>nn\Â eMb, Tost CA mmam The writer’s use of pronouns in the

parallel phrases ‘wr tcbê ĥ c’ and ‘wr n̂ c k TOBt’ heightens the contrast 

between God’s blessing and the people’s unrighteousness, ‘bcc bo baxboc wt 

T6B6 NÀ Na.c, Bce AK6 H6n|>\BeAHoe WT Nxc K TOBt’.̂  ̂Another striking example of the 

interplay between personal pronouns is the juxtaposition of t b̂c’ in 

the confession, ‘ne tcbc wct̂ baak)uj;ï\ m n\ cï>, ho tcb€ nc

Two dativo absolutes are juxtaposed in such a way as to 

reveal the depth of God’s faithfulness compared with the ignominy of the 

people’s indifference. The adversative conjimction ‘no’ also intensifies the 

contrast. In general conjunctions such as ‘but’, ‘for’ and ‘i f  often redirect 

or sharpen a request, contributing to the overall sense of rhythm and 

dynamic in the people’s relationship with God.

Confession is made with the awareness that the people are a new, 

little flock that has been brought into relationship with God. They appeal to 

their frailty and the recentness of their commitment as reasons which should 

call forth God’s patient and merciful response to them. The tone of a prayer 

is generally judged on the extent to which the themes of confession and 

repentance are thought to predominate. A number of scholars, including 

Moldovan and Rozov, argue that the penitent tone of the prayer clashes 

with the joyful tone of the Slovo o zakone i blagodati and must therefore 

have been written at another point.^  ̂ This argument, however, must be 

viewed with caution since by no means all scholars are agreed about the 

tone of the prayer. Mil’kov, for example, is struck by the prayer’s joyful

Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 
^ Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.197

Rozov, ‘Sinodal’nyi spisok’, p. 172, fol.l97v
If the Slovo is imbued with the atmosphere of the Easter liturgy, then Rozov feels the prayer 

expresses a Lenten and penitent mood. See Rozov, Sinodal’nyi spisok’, pp. 146-78. Moldovan 
echoes Rozov’s opinion that the content, tone, genre and addressee distinguish the prayer from 
the Slovo and the Pokhvala. He too posits that the works of the Synodal manuscript were stitched 
together subsequently by Ilarion. See Moldovan, ‘K voprosu’, p. 156.
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ring and the way it harmonizes with the Slovo.^^ He is surprised by the 

writer’s sure confidence in God’s providence and the lack of emphasis on 

humility, tears and suffering as the path to salvation. Likewise he notes that 

judgement is hardly mentioned, suggesting that on the contrary, God is 

somehow blamed for man’s frailty and sinfulness. He interprets the remark, 

‘n6 Tj>bnnT HMiie 6CTLCTB0 HocMTM FNtKA TKocro’, as u Veiled threat to God. 

Bazhenova also explains the depiction of man’s infirmity as a sign that man 

has no free will, and ultimately God is responsible for sin, since he has 

power to give life and death .W hile  agreeing that the prayer shows a 

buoyant confidence in God’s mercy and a profound awareness of people’s 

frailty, I would argue that God is not held responsible for sin in view of the 

writer’s admission that their wrong deeds deserve God’s anger,
,  6 5TNtB'L, MMAOCTMSe, CfO AOCTOMNM 6CML HO A'̂ AOM'L NMJJMM7> .

Scholars argue that the prayer was originally written at a time of 

specific need which called for confession, being joined at a later point to the 

Slovo o zakone i blagodati. Müller suggests that the prayer was written ten 

to fifteen years earlier than the Slovo o zakone i blagodati at a time of 

danger.Rozov presumes that the prayer was occasioned by any one of the 

disasters listed in the title, n|)enoAOBHoro otu.\ H\ujero

M M T | ) O n O A M T X  P o C C M M C K O r o  B H \ U J 6 C T B M 6  M H 0n A 6M e H H L I ) (  M 3 ^  B € 3A 0; K A H 6 M  B C M C p O H O C H e  M

3 \  bchko nj>oiueHM6’, or indeed any other calamity which demanded repentance 

for sins. He rightly doubts, however, that Ilarion would have written the 

title himself.^  ̂ Besides which, in the prayer when they ask God not to

B. Mil’kov, ‘Ilarion i drevne-russkaia mysl” in Bazhenova, Ideino-filosofskoe nasledie, 2, 
pp. 8-40.

Bazhenova, Ideino-filosofskoe nasledie, 1, p.91 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 

^  Müller suggests that the people’s plea r H t e a ,  M H A o cT M B e, e r o  a « c t o m h m  « c m l  n o  A t A o u - k

was spoken at a time of particular danger. He acknowledges, however, that the prayer 
continues in a more general vein (‘Ilarion Werke’, p. 16).

Rozov, ‘Sinodal’nyi spisok’, pp. 146-78. Rozov lists two other titles of the prayer which name 
Ilarion as the author. The title of the manscript Rozov designates A reads: ‘ M oamtb\  nponoAocHoro

OTU.A H \H J « r O  H a A()MONA M M T jX > n O M 1 T \ PoCCMMCKOro’ . The title of C reads: ‘ M oA M T B A  H fienO A O B N O rO  OTU.A H A U JC rO  

k lA A pnO H A  M M T jW nO A M T A  PocCMMCKOro B H A liie C T B M t M H 0 n A 6 M e H H b l) (  M 3 A  E « 3 A 0 * A M «  M K CMepTOHOCMO M 3 A  BCHKO n jW L U eH M c’ .

See Rozov, Iz tvorcheskogo naslediia’, p. 128.
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unleash hardships, famines, death, fire and flood, these requests appear to 

be more general in character and no one disaster is singled out. In three 

variant manuscripts more specific petitions are added so that the people 

intercede for the sick,^  ̂ and in manuscript T-224 intercession is made for 

the land to be fruitful and for the welfare of young and old.̂  ̂ In prayer 

books, prayers written for times of drought or famine regularly interpret 

disaster more markedly as a result of God’s anger over sin. A characteristic 

plea in time of drought, found in an eighteenth-century manuscript, is,

‘WHMCTM NblN'fe, fOCHOAH, NMIJ/X, M F N tK t  WTE|)ÀTM, M?Ke N3^NLI, CHACe, HO

n|)AKA% M noAî Âb ct neBece aô kah boanbia The writers of the Povest'

vremennykh let also interpret disasters as divine punishment. Punishment in 

this life is seen as the people’s due, a call to repentance so that they might 

be refined like gold and not be punished in the next life. The chronicler 

reasons that Rus’ is a favoured nation and therefore the punishment for sin 

is now more s evere . In the prayer there is no hint that Rus’ should receive 

harsher treatment from God because of its favoured status. God’s anger in 

the prayer is depicted in relation to the present and the people do not dwell 

on the Day of Judgement. Whereas repentance is a key theme of the prayer, 

it is not linked to a concrete event.

The writer of the prayer is particularly conscious of the feebleness of 

the people’s faith and the frailty of their nature. In the Synodal manuscript 

the people petition God, ‘maabi noKA3 Nn, \  mnopo noMMASii; maabi tA3 Bn, a 

MMAocTMBHo mcu.'Bam; b'amaa'b wcKOjiBM, A wBeceAii’.̂  ̂They usk God to remove 

temptation because of their weakness, ‘mmmokcah ncK;îviiieNï6, tAKo n6|»'cTB ccmb m 

n()A)(t’.̂  ̂ Literally the people ask God to ‘take past’ temptation, showing an

‘Bo\ huj;\h ctbo(?m’, variants A, B and C.
‘Haoa maaa«hu.\ KtcnMT&M, cT\jwcTb noAAefJKn’ (Rozov, ‘Iz tvorcheskogo naslediia’,

p. 135). Variant D also contains this reading.
Trebnik, M 1732, School of Slavonic and East European Studies (London), p.239v.
PVLL, col. 167-70, s.a.l068.
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l98v 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196
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even greater awareness of human frailty than the request from the Lord’s 

prayer used in the short prayer, ‘hg blbgam hli bo MCKymGHLK’. In a further plea 

in the Synodal manuscript, the speaker beseeches God not to bring disaster 

so that those of faltering faith should not fall away, ng wm̂ Â f̂TL wr 

HGTBG|)AiM In manuscript T-224 the meaning is reversed and the

assertion is made that those of faltering faith will not fall away, ‘hg wthxast 

WT hgtbg|)a /h Although lator variants include they attach it

to a milder version of the sentiment, so that it is not a question of people 

falling away from faith but of the faint-hearted losing confidence in God’s 

mercy, ‘a  ̂ hg otĥ wtĉ î m\ aoaŷijhmh mmaoctu tbogh’7  ̂ Later scribes may have 

found the idea of loss of faith too extreme for a country where Christianity 

was established, or perhaps they regarded it as something of a threat to God, 

opting instead for the gentler version of growing faint-hearted. Overall, the 

writer of the prayer of the Synodal manuscript expresses an exuberant 

confidence in God’s mercy which overshadows the weakness of human 

nature.

Confession is less Lenten in tone than Rozov suggests. Cries of faith 

and penitence intersperse the people’s confession. For example, before a 

long list of verbs of confession, the writer emphasizes how eagerly they 

seek God: ‘tgbg miugml, TOEt nĵ nn̂ Â cMb, TOEt CA MMAM A'tGMb’.̂  ̂ After 

confessing their sins, the people repent using the words: ‘kxgmca,

By inserting a determined response of penitence immediately 

before and after, confession is punctuated with hope. One of the sins listed 

is that of attachment to earthly things ‘̂ eMNiVi cawG kt> 3 eMNEmMT> 

n()̂ KAONM)(oiviECA’. This confession indicates man’s earthbound nature rather 

than his wilful disobedience. After a second and longer confession, the

Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l98v 
Rozov, ‘Iz tvorcheskogo naslediia’, p. 134 
Variants D, E and F.
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.196 
Rozov, ‘Sinodal’nyi spisok’, p. 171, fol.l96v
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people are quick to affirm their belonging and faithfulness to God/^ They 

point to the fervour of their present response alongside past sin. This creates 

an arena for change and balance rather than a sculptured relief of man ever 

sinner and God ever judge.

The petitions in the prayer naturally reflect the society in which they 

were composed. In several manuscripts the writer prays that they will not 

experience internecine conflicts.Significantly, this plea occurs neither in 

the Synodal manuscript nor in the later variants of the long prayer, since at 

the time of laroslav I (as later under Muscovite hegemony) such a plea was 

unnecessary.^  ̂ Later readings also tend to embellish the names of 

intercessors, adding to their number and using additional epithets. For 

example, the prayer in the Synodal manuscript describes John the Baptist as 

‘n|>'feAT6HM TKoero m K|>6ctmt6A/x while T-224 reads SecTĤ ro m

n|)oj)OK\ M nj)eA'r6Hx m TBoero T w o  variants of the long prayer

expand on the list of fathers to include Basil the Great, Gregory the 

Theologian, John Chrysostom, St Nicholas and the Princes Vladimir, Boris 

and Gleb, as well as the founders of the Kievan Caves Monastery, Antonii 

and Feodosii. "̂̂  The last two names point to an epoch after Ilarion's 

metropolitanate. The intercessions in the prayer of the Synodal manuscript 

are the least adorned and reflect the society of the eleventh century, both 

factors which indicate its early provenance.

Intercessions can also be indicative of a people’s perception of 

nationhood. It is a mark of the Emperor’s authority as God’s regent that 

throughout the Byzantine Empire he was to be mentioned in the prayers of 

all the countries which had converted to Orthodoxy. Even if he had no real

The people declare that they do not lift their hands to a foreign god, nor follow a false prophet, 
nor hold to heretical teaching, but rather they call on the true God, raise their eyes to heaven and 
lift their hands to God (Rozov, ‘SinodaTnyi spisok’, p. 172, fol.198).

T-224 and variants A, B and C.
Variants D, E and F.
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199 
Rozov, ‘Iz tvorcheskogo naslediia’, p. 136 
Variants A and C
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power in a country, this intercession at least would concede his formal 

authority.Likewise, in the Zhitie Feodosiia Feodosii orders Iziaslav to be 

mentioned before Sviatoslav in the litany, even after the latter is ruling as 

prince of Kiev and Iziaslav is living in exile. By this act Feodosii recognizes 

Iziaslav as the rightful prince of Kiev. In the prayer of the Synodal 

manuscript the people intercede for the rulers whereas in some

other manuscripts of the long prayer people pray for the prince or their 

princes in the plural. Significantly, ‘vladykie’ is not a personal title but 

denotes more generally the function of ruling, which would not apply so 

specifically to the rulers of Rus’, as the terms prince or kagan do. Given 

that intercession has already been made in the Pokhvala for kagan laroslav, 

the prayer’s more general intercession for rulers (gÂ AbiK̂ ) seems 

particularly appropriate here.^^

If Moldovan’s interpretation of the opening words of the prayer is 

accepted, and ‘cmml c\|’bo’ is translated ‘to these’, Vladimir and laroslav 

would be seen to receive glory and honour for their labours. Thus at the

John A. Armstrong, Nations before Nationalism, North Carolina, 1982, pp. 146-50, points out 
that even during the thirteenth to fifteenth centuries when the Church of Rus’ endorsed obedience 
to the Mongol rulers, it still reserved the supreme place in the liturgy for the Byzantine emperor.

The long prayer: S-591 T-224 ‘kha^a’; A, B, C D ‘khh3 m’; E, F
‘ E\ArOB'fej)H\rO KH5î 3 h ’ .

Müller objects that the petition in the Pokhvala and the prayer is too repetitive to have been 
originally part of a single work. The prayer, however, unlike the Pokhvala does not intercede 
specifically for the kagan (‘Ilarion Werke’, p. 12). Paszkiewicz argues that the petition 
‘gwroB'tpHA.ro KH5Ï35Ï Hxujero, MMH pcKt, H3 biK0M orp\An’ is earlier and more authentic than the one found 
in the Synodal mauscript, ‘K/v&AbiKt N&ujM wrpo3 n cT|>\H\M'b’. The first reading appears to support his 
theory that the word iazyk’ in early texts can refer to an eparchy. He argues that the people of 
Rus’ were less belligerent than their later Muscovite counterparts and therefore they petitioned 
God to protect the prince by the eparchy (H. Paszkiewicz, The Making o f  the Russian Nation, 
London, 1963, pp.41-8). Seven manuscripts, however, retain the verb ‘orpo3 MTn’, omitting the 
phrase ‘mmh ^ k-l , which in any case points to a later date. Paszkiewicz overlooks the fact that 
‘KAAAbiKt’ indicates an earlier reading and that only the later manuscripts, in this study the 
seventeenth-century variants D and E, prefer ‘H3 biKoiui’ to Lastly, there are precedents in
the Old Testament for such prayers.

Only the prayer in the Synodal manuscript begins with the phrase ‘ cuM b «sj-bo’ . Traditionally 
this has been translated as ‘therefore’, moreover’, a suitable word to link the prayer to the 
Pokhvala. Moldovan argues, however, it be could be translated ‘to these’, since the Synodal 
manuscript contains a number of examples where the dative plural ends with a soft jer. He also 
doubts that a fifteenth-century editor would make such an amendment. If he did, then surely he 
argues, the editor would have added a hard jer (cuM-b) and positioned the pronoun near the verb. 
See Moldovan, ‘K voprosu’, pp. 151-6. By the end of the Pokhvala laroslav is seen to join the
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opening of the prayer Vladimir, and potentially laroslav too, are seen as 

powerful intercessors on behalf of the p e o p le . In  other manuscripts of the 

prayer, space is left for the prince to be named, so that in manuscript T-224 

the editor includes the phrase ‘ovj’MHôKM mmaoctl tkow Hà. tkocm, kh/X3 '̂  hmucm 

Similarly in T-254, Rozov’s principal manuscript for the short 

prayer, a space is left for the individual names of the prince and the 

archbishop. In later manuscripts, room is left for the names of the tsar, the 

grand prince, the tsaritsa, the princess and their children and the Patriarch of 

Moscow.^^ Alterations made to the titles of secular and ecclesiastical 

authorities reflect the changing political climate and reveal a society which 

increasingly recognized different strata.

While manuscripts of the short prayer include intercession for the 

tsar and his family, or for the prince and the archbishop, none of the 

manuscripts of the long prayer, even those from the sixteenth and 

seventeenth centuries, record intercession for the tsar and the archbishop.

In this respect, it is worth noting that only the short prayer occurs in the 

New Year’s service, in which intercession plays an important part, in 

particular intercession made on behalf of the tsar and the ecclesiastical

heavenly company through the efiFicacy of Vladimir’s prayers and his own labours. This 
corresponds with the opening of the prayer, which pictures God as exalted and glorious, 
rewarding the princes for their labour in heaven.

If ‘cMMb *6 (jvfBo’ is not seen to refer to the princes, the beginning of the prayer can be easily 
adapted. For example, the writer of T-224 employs the pronominal present participle ‘the one 
who gives’ and re-positions the pronoun ‘us’, so that the prayer obviously addresses the 
suppliants rather than the princes, njxiTMBg t ŝaom cmbs m secxb, Hbi ctxBopM cBoero
û pcTBi.’ (Rozov, ‘Iz tvorcheskogo naslediia’, p. 128).

Rozov, Iz tvorcheskogo naslediia’, p. 135
The short prayer: T-254, B ‘khâ a’; A, D ‘u,\pH ’, C m EeMiKoro kh5î3h’, F ‘u.̂ p5i m B6MiK\ro

KH5I35Î M B/V\rOB'fepHY» M )<pMCTOMOEMBYK» U.\pMU.Y M BtAMKYW KHHFMHW, MMH peK7>, M M)0> Bi\^ropOAHbl5î 

B\ArOB'tpH\ro U.^P«RMH\, MMH peK7>, M B/^rOBtpHYKI U,\p«BHY M B6M1KYK» K HH^HY, MMH p tK t .. .  nOMM\YM B€M1KOrO 

rOCn«AMH^ CBH'TfeMUJ\ro, MM5Î peK t, nikTpl&.p)<\ MOCKOBCK r̂o M BCÎH Py cIm,  M BCHKO enUCKOnbCTBO, np«CBHUj;«HHbl)C7k

UMTponOAiMTOBt M \p)(l6nMCK0n0B2» M enHCK0n0B7> np\B0CA\BHbl)(7>’, (G is nearly identical).
^  Rozov suggests that the reference to the prince and archbishop in the earlier manuscripts of the 
short prayer, combined with the Novgorodian origin of three of the six manuscripts he uses, 
indicates the Novgorodian provenance of the short prayer. By contrast manuscripts of the long 
prayer are of Muscovite origin, and, significantly, even in the later manuscripts intercessions do 
not include the tsar or tsaritsa. He cites this as evidence for the earlier origin of the long prayer 
(N.N. Rozov, ‘Rukopisnaia traditsiia “Slova o zakone i blagodati’” , TODL, 17, 1961, p.50).
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hierarchy. With a shorter penitential section than the long prayer and an 

increased number of intercessions, the short prayer is better suited for the 

New Year’s office. In addition, one of its petitions AAfyi’,

make it directly relevant to the New Year’s service.^^

The fact that the long prayer was similar to one used at New Year 

did not miss the eye of the fifteenth-century scribe of the Synodal 

manuscript, who scribbled a note in the margin, ‘m ha ÂTon|>oKo;KAeHï6 cïa 

MOAMTBA Tô b, M hoaobha’. Gorskü also comments on the coincidence of a 

prayer which is read at New Year entitled ‘moahtba ko Tochoay HAUjeMy Incycy 

XfMCTy 3 a UAfH H 3 A BCH X|»HCTïAHbi’, identifying it with the prayer that 

Archbishop Gurii said in 1555 in the newly conquered area of Kazan’. The 

prayer is described as ‘TBOĵ enie MnT|>onoAHTA MAAjJïoHA PyccKAro 3 a LIa|)h m 3 a bcc 

□jJABocAABïe’. He assumes that it must be the same prayer as found in the 

Synodal mauscript, and cites this reference to Ilarion’s prayer as evidence 

for his authorship of both the Slovo o zakone i blagodati and the prayer.^  ̂

Zhdanov, refuting Ilarion’s authorship of the prayer in the Synodal 

manuscript and the Slovo o zakone i blagodati, suggests that the editor 

found the closing petition to Vladimir inadequate, and added a prayer 

possibly known to him from the New Year’s service. Here, he conjectures, 

the similarity of the opening words with those at the end of the Pokhvala 

and the nature of a prayer entitled ‘3 a Ua^ h 3 a bch y|>ncTiAHbi’ made it fitting. 

Reversing Zhdanov’s assumption that the long prayer was taken from the 

New Year’s service, I suggest on the contrary, that Ilarion’s prayer may 

have been adapted for the service at a later point. This remains only a 

suggestion, as the link between the short prayer and the New Year’s service 

must first be investigated more thoroughly.

^ In one seventeenth-century New Year’s office the short prayer is prefaced by the note, 'Avut 
M cMio MOMiTBy 2-K) HOKOMy AtTy’ (Nikol’skii, 'Chin letoprovodstva’, p. 155).

Partly on this basis he assumes that Ilarion is author of the Slovo o zakone i blagodati. He also 
points to similar expressions common to the confession of faith and the Slovo, as well as the 
artistic skill which characterizes both the Slovo and the prayer (Gorskii, ‘Pamiatniki’, pp.213-4).
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The editor’s note in the Synodal manuscript correctly observes that 

the long prayer resembles the short one but is not identical to it. The 

mention of intercession for the tsar in the title ‘3  ̂ u 3  ̂ bch xpcTkHu’ 

naturally points to a period after the eleventh century. It is also important 

not to miss the connection between the title of the prayer and the occasion 

on which Archbishop Gurii was instructed to say it. The title tsar was one 

adopted by Ivan IV a few years earlier, and the occasion was the conquest 

of Kazan’. Intercessions made for the tsar in this newly conquered territory 

would help to reinforce his authority. While one caimot be certain that Gurii 

recited the words of Ilarion’s prayer, its title contrasts with the prayer of the 

Synodal manuscript which simply reads ‘wr bccx 3 cmaa nmucx’. Thus the title 

of the prayer which Archbishop Gurii was given to pronounce focusses 

more on one person who exercises authority over his kingdom {tsarstvo), 

while the title of the long prayer emphasizes its role as a united response 

from the whole land.

A unifying theme of the Slovo, the Pokhvala and the prayer is the 

idea that the new relationship with God is for the whole land and for all 

people, regardless of age and status. The Slovo illustrates how God pours 

out his grace on the whole earth, and concludes with a number of 

prophecies exhorting all people to praise God, ‘m u.A|)e 3 eMLCTïn m blch moa'ic,

KHA3M M BCM Ĉ A'iH 36MbCKLIM, WHOLU't M AtKLI, CT\|)U,H WHOTAMM, AA MUA

focnoAHc’.̂  ̂ Vladimir too emphasizes that his command to be baptized is for 

all the people, ‘mAAWUM M IJABOMÏ» M CBOEOAHblUM, M CTAJ)blMM,

M n|)ocTbmM, BorATbiMM M osj'BorbmMTi’ fritercession Ül the prayer is made 

firstly for the people in general (n|»oAï>Ât̂ n MHAocxb tkok> na awâ x and

then for peace, for the rulers, the boiars, the towns, the Church and once 

again for the people (wamw m Êenbi m MAAÂ Nut chacm).̂  ̂ This order is in

Moldovan, Slovo, p.91, fol.184 
^ Moldovan, Slovo, p.93, fol.l86v. The Synodal mauscript alone mentions the boiars and the 
simple folk. All other redactions omit these categories.

Rozov, ‘SinodaTnyi spisok’, p. 173, fol.l98v-9
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keeping with Chrysostom’s recommendation that prayer be made first for 

the people and then for rulers.^  ̂By contrast, the scribe of manuscript T-224 

specifies the prince and the boiars before a general prayer for the people,

MMAOCTb TBOK> H\ ĤLUCM, \UJI f(K, M H\  ̂ CPO,

M H\ Kĉ x K̂Â x TKOMx'.̂  ̂ Suice 0. second petition for the prince and boiars is 

repeated shortly afterwards, it suggests that the earlier intercession was 

inserted deliberately so that the prince and boiars would take precedence. A 

prayer taken from the seventeenth-century New Year’s office presents the 

same hierarchical ordering of the intercessions with the tsar taking first 

place, then the Church, and lastly the town and all the people, ‘ct̂ emoah m

COXf̂ Nli BTi g'EJIN̂rO Û fH, U.efKOgb, M M EC5Î AK>AH TKOH,

MNoroMMAocTMge’.̂ ^̂  The first place given to the people in the intercession of 

the long prayer fits its overall focus on a united people. Likewise in the 

Pokhvala, Vladimir is asked to intercede first for land and people, and then 

for the kagan laroslav: ‘homomic/x w 3 m̂mi ckoch h w moâ x-.. n&ye romomic/x w

p> »? 101ibIH'U TBOeMb, EAArOB'EJIH'feMb KXEXHt HXlilGMb \ eWjJriM .

In the long prayer intercession is made for the Church which is 

perceived as a single inheritance, a corporate body of men, women and

children: ‘û fKOgb TE0K> K'L3fXCTH, AOCTOlXNÏe Cgoe C7?EAK>AH, ;t?6Nbl R MXXACNU.'t

chacr’.̂ ^̂  Intercession for ‘your Church’ in the singular, rather than for

^ P. Schaff (ed.), Saint Chrysostom: Homilies on Galatians, Ephesians, Philippians, Colossians, 
Thessalonians, Timothy, Titus, and Philemon, XIII, Michigan, 1956, p.426. This excerpt is drawn 
from one of his homilies on the First Letter to Timothy based on the text, T exhort therefore, that 
first of all, supplications, prayers, intercessions, and giving of thanks be made for all men: for 
kings and for all that are in authority; that we may lead a quiet and peaceable life in all godliness 
and honesty’.
^  Rozov, Tz tvorcheskogo naslediia’, p. 135

Nikol’skii, ‘Chin letoprovodstva’, p. 148. Taken from the 1646 prayerbook of metropolitan 
Peter Mogila. In other examples, the order of intercessions depends on the position of the writer. 
For example, in a prayer for Saturday Matins Kirill of Turov intercedes first for himself and the 
community, second for people of ecclesiastical rank, third for Orthodox tsars and princes, 
fourthly for those who support their monastery and last for all Christians. See Kirill von Turov. 
Gebete. Nach der Ausgabe in Pravoslavnyi sobesednik 1858, repr. D. Tschizewskij (ed.), 
(Slavische Propylaen 6), Munich, 1965, (hereafter Gebete), p.334.

Moldovan, Slovo, fol.l94v-5
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199
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churches in the plural ‘ u.ej>Kgn B7>3fi^cTii’ (manuscript T-224), conveys better 

the idea of the Church and the people as a united identity rather than a 

stratified one. Likewise by praying for the Church as a whole, the long 

prayer does not name ecclesiastical offices which would later obscure the 

vision of the Church foremost as a united people.

After petitions for those in difficult circumstances, the speaker 

intercedes for everyone: nouMAoxj'M, bca oyTtLUM, bca j»\AocTb

M T'tAecNSKi M Aoyiu€BH8K )’ . Mercy, coHifoit and joy are the keynotes. The 

heavenly hosts, the Virgin, John the Baptist, the apostles, prophets, martyrs, 

and saints, are seen to intercede for those on earth. The people pray that 

they may be pastured in oneness of faith, ‘hxcomm b7> eAUNeNïM an image 

which recalls the beginning of the prayer. Here Jesus is invoked as the good 

shepherd who has laid down his life for the sheep, sheep who may stray, but 

nevertheless comprise the small flock to whom Jesus promises the heavenly 

kingdom. The image of a flock of sheep possesses both Biblical resonance 

and strengthens the sense of common identity and oneness. Unity and joy 

are also expressed in the people’s praise of God, BeceAo m jĵ aoctno

cÂBHMb ta ’. This final note of celebration echoes the concluding scene of 

the Slovo, which pictures God enthroned over the whole earth and its people 

caught up in praise of him, B7>3KeceAATCA m Bt3Ĉ AYKiTCA fA3biu.n, n kcm rA3biu.n

B'LCnACm'bTe M BLCKAMKH'tTC Eor̂  TAAC0M2> JJAAOCTm’ . U l t i m a t e  U m t y  iS

glimpsed in the nature of the Trinity, indivisibly one, ruling over and 

uniting the heavens and the earth, angels and mankind, the visible and 

invisible creation, H6|)A3 AeAbNoy, cAHHOBô becTBeH;*̂ , u.̂ i’BCTKcyioiiĴ  na
)  1 0 5

N CB eCtX  N HA 3eMAM, APrfAOM'L N H6A0gT:K0M7>, BNANM'feli N N eB N A M H ^N  TBAjlM . Hie

Trinity is also the theme of Ilarion’s next work, his confession of faith -

B t  cA N H oro K o fa ’ . Thus unity is seen to lie at the heart of the Slovo o

Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.199 
Moldovan, Slovo, pp. 90-1, fol.l83v 
Rozov, ‘Sinodal’nyi spisok’, p. 173, fol.l99v
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zakone i blagodati as grace reaches the whole world, imbuing the prayer 

with the message of a unified people united in God. In this way the prayer 

is seen to be integral to the new identity of Rus’.

By contrast, several signs indicate that the short prayer is spoken by 

a nation no longer on the brink of forming a new Christian identity, but 

rather by one with some generations of Christian tradition behind it. For 

example, instead of petitioning God to continue to show mercy on his 

people, MMAocTb TBow HÀ MOÂ x the shoit prayer recalls God’s

former mercy, ‘«\[roB3 n n̂ oAOHocbM̂ mmaoctm This suggests an

awareness of time passing rather than the cry of a people recently 

converted. The short prayer also shows less concern for the people as a 

corporate identity. As has been noted already, more space is devoted to 

intercessions for the secular and spiritual rulers of Rus’.̂ ^̂  An additional 

pointer to the passing of time is evident in the intercession made for those 

who have died, first for kings and princes and archbishops, second for 

bishops and those of priestly and monastic rank, and last for all Christians 

who have pleased God. By the time Ilarion wrote the Slovo o zakone i 

blagodati, only in Ol’ga’s and Vladimir’s generations had rulers died as 

Orthodox believers. By contrast, the long prayer concentrates on the living 

rather than on the departed, ending on a more exuberant tone of joy, unity 

and praise.

In conclusion, while it cannot be proved that Ilarion wrote the prayer 

attached to the end of Slovo o zakone i blagodati, it can be shown to fit well 

into its literary setting. The evidence comes not fi’om the overall shape of 

the work, or even the occasion for which it was composed, but rather from 

the thematic and linguistic linking between the prayer and the Slovo o 

zakone i blagodati. From a linguistic angle, the prayer of the Synodal

Rozov, ‘Iz tvorcheskogo naslediia’, p. 140.
Rozov s earliest manuscript of the short prayer T-254, makes intercession first for the prince 

and second for the archbishop, and then for members of the various clerical, priestly or monastic 
ranks.
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manuscript and the Slovo o zakone i blagodati reflect a similarly archaic 

level of language. Compared with other manuscripts, the prayer also seems 

to preserve more faithfully the triadic and paired patterning of sentences, as 

well as intercessions which fit its earlier dating.

The prayer’s title ‘from our whole land’ is seen to be indicative of 

Ilarion’s national vision. In the Slovo o zakone i blagodati and the prayer 

Ilarion builds an identity on the concept of the ‘ruskaia zemlia’ which is 

able to bond people into a common identity regardless of tribal or social 

divisions. The prayer also reflects the idea that God’s blessing is manifest in 

belonging to a land, and his punishment in exile from their land. Alongside 

the concept of the ‘ruskaia zemlia’ the prayer develops the Slovaks use of 

the term people ‘liudie’, signifying those who belong to God. Images which 

describe the people as a flock or an inheritance also contribute to the 

projection of a single identity.

The prayer’s emphasis on the whole people is more striking when 

compared with the short prayer. Here the intercessions are seen indirectly to 

reinforce positions of authority in society, both secular and sacred. By an 

expanded number of intercessions as well as other additions, the short 

prayer is particularly suited to its placing in the New Year’s service. 

Intercessions for the departed reflect a national awareness of generations of 

Christian rulers, clerics and people who have died. By contrast the long 

prayer focusses more on the present in which the people see themselves as a 

new and little flock under God’s care. They express both their inexperience 

and frailty as well as their confidence in God’s mercy and forgiveness. Even 

the language reflects the impression of a young and dynamic relationship 

rather than a long-established and sculptured pattern of behaviour. The long 

prayer ends on a note of joy and unity, which underlies the people’s new 

identity. If the Slovo explains how the land of Rus’ is incorporated into the 

Christian community, and the Pokhvala hymns the mortal instrument of
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these events, then the prayer is a collective expression which realizes the 

new relationship with God.
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The perception of the Kievan Caves Monastery as a 

centre of intercession

The writers of Rus’ can be seen to express their identity as a 

Christian nation not only in the literary portrayals o f their rulers, their 

martyrs, and a grasp of their shared unity as God’s people, but also through 

the depictions of their leading monasteries. In Egypt, Syria and later in 

Byzantium, monastic communities and individual monks played an 

important role in shaping the spiritual life of their country. As well as being 

places of prayer, monasteries could act as seminaries for future bishops and 

metropolitans, centres of politics and learning, channels of charity and 

commerce. Where monasteries flourished they were potentially marks of 

spiritual greatness and could add prestige to a country which identified 

itself as Christian. Therefore the bookmen of Kievan Rus’ would have been 

concerned that its monks and monasteries should be seen to equal, if  not to 

outstrip, the past giants o f monastic life, such as St Anthony the Great and 

St Theodosius. Intercession was a role of national importance which was 

seen to affect the present condition of a country and also the eternal destiny 

of individuals.

Although Kievan Rus’ had a number of monasteries, written records 

focus on the Kievan Caves Monastery.^ Of its two founders, Antonii and 

Feodosii, more is written about Feodosii. The writings under consideration 

here include Nestor’s Zhitie Feodosiia, written probably in the 1080s,^ three

 ̂ The ‘Caves Monastery’ in this chapter refers to the monastery in Kiev.
 ̂ I will refer to the Uspenskii miscellany since it contains the earliest extant manuscript of the 

Zhitie Feodosiia. At the end of the Zhitie Feodosiia Nestor discloses his identity:
H îC T O jT i ,  M bH M M  RbC'fe)<7> R7> M i.H & ,C Tblj)M  M OTU.& K b C t ) ( t  -0-«OAOCM fik. B b l)C &  K t  H b

n p e n o A O E H b iM M b  u n A j 'M e H 'b M b  C T e ^ \ H t u b ,  n  » a k o  w t  r o r o  o c x p u jK e H ï»  B b iK ï> , m M b H M iu b C K b i tA  o A t f K ^  C L n o A O E M H t ,

n&Kbi v\ AHfAKoHbCKbiM c&Ht W T HKPo c b in ’ (O.A. Kmazevskaia et al. (eds), Uspenskii
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entries in the Povest’ vremennykh let (the first s.a.l051, ‘Why the Caves 

Monastery is so named’, the second s.a. 1074, the year of Feodosii’s death, 

and the third s.a. 1091, when his relics were disinterred) and the Kievo- 

pecherskii paterik, which was compiled in the first half of the thirteenth 

century by Simon and Polikarp/ The focus of thi study primarily considers 

motifs of intercession rather than texts of prayers/  ̂ The question ‘what

Sbomik XII-XIII w ., Moscow, 1971, (hereafter Usp mise) p. 134-5, fol.67b). Most of the evidence 
favours the 1080’s as the time of composition of the Zhitie Feodosiia. Notably, Nestor does not 
describe the discovery of Feodosii’s relics which took place in 1091. In addition, although he 
mentions Feodosii’s successors Stefan and Nikon who died in 1088, he does not refer to Ioann 
who subsequently took office (see D.I. Abramovich, ‘Issledovanie o “Kievo-Pecherskom Paterike” 
kak istoriko-literatumom pamiatnike’, Izvestiia otdeleniia msskogo iazyka i slovesnosti, 6, 1901, 
3, pp.207-12).
 ̂ The Kievo-pecherskii paterik contains two letters with Simon and Polikarp’s introductory 

comments, discourses on the foundation of the Caves Church, an amended version of the Zhitie 
Feodosiia, material from the chronicle entries, as well as other tales about the Caves Monastery 
and its monks. I will quote from the edition published by D. Abramovich, Kyievo-Pechers’kyi 
Pateryk, Kiev, 1930; repr. D. Tschizewskij (ed.). Das Paterikon des Kiever Hohlenklosters, 
(Slavische Propylaen 2), Munich, 1964; hereafter KPP. Simon, editor of the first part of the 
Kievo-Pecherskii Paterik was probably a monk at the Caves Monastery before the end of the 
twelfth century. By 1206 he was hegumen of another monastery and subsequently was appointed 
Bishop of Vladimir (1214-26), compiling his work probably near the end of his life. Polikarp’s 
discourses are harder to date, but must have been written before the Mongol invasion (see Muriel 
Heppell (tr. & intro ). The Paterik o f  the Kievan Caves Monastery, (Harvard Library of Early 
Ukrainian Literature. English Translations I), Cambridge, Mass., 1989, xxiv-ix; hereafter 
Heppell, The Paterik). Can Nestor the hagiographer be identified with the writer of at least one of 
the entries about the Caves Monastery in the Povest’ vremennykh let? Without reviving well- 
worn arguments for and against, it is worth noting that all the writers were fostered within the 
walls of the Caves Monastery and would have had a vested interest in Feodosii as founder and in 
the monastery itself.

Two prayers in the liturgy have been attributed to Feodosii. Since they occur divorced from a 
literary setting connected specifically with Feodosii and can only tentatively be attributed to him, 
I have not included them in my study. A prayer entitled nevej)bCK\ro 3  ̂ kc/x
KjrecTbt̂ Hbi’ has been ascribed to Feodosii by several scholars. The reasons for accepting Feodosii’s 
authorship are not compelling. Moreover, this prayer resembles one included in the thirteenth- 
century laroslav miscellany entitled ‘W K-spH-Mx’ (fol.65-6; also published by I P. Eremin, 
‘Literatumoe nasledie Feodosiia Pecherskogo’, TODL, 5, 1947, p. 184, n.2. He omits the phrase 
‘xBOHEro cepAu.̂ , npecgATAro’ on fol.65v). This last prayer could be an earlier rendering of the prayer’s 
prototype, and contains no reference to Antonii or Feodosii. See also F. Buslaev, Materialy dlia 
istorii pis'men vostochnykh, grecheskikh, rimskikh i slavianskikh. Izgotovleny k stoletnemu 
iubileiu imp. Moskovskogo universiteta trudami professorov i prepodavatelei Petrova, Klina, 
Menshikova i Buslaeva, Moscow, 1855, pp.23-5; K.V. Kharlampovich, ‘O molitvakh prep. 
Feodosiia pecherskogo’, Izvestiia otdeleniia russkogo iazyka i slovesnosti, 17, I9I2, 2, pp. 165- 
74; V.A. Chagovets, ‘Zhizn’ i sochineniia prepodobnago Feodosiia’, Universitetskiia Izvestiia, 
Kiev, 12, 1901, pp. 151-222; E.E. Golubinskii, Istoriia russkoi tserkvi. I, 2nd edn, Moscow, 1901, 
1, p.839; Makarii, Istoriia russkoi tserkvi, II, p. 129, n.227. Eremin also draws attention to a 
prayer in the laroslav miscellany entitled ‘Kt> rocnoAy « cï>rpiueHM)cz>’, which begins Tochoam Bojkc mom, 
koamkmm’. He argues that it has been mistakenly attributed to John Chrysostom, since the text reads 
‘ «̂oAocM5î Hi.nMc\Biu\ro Mô MTKy cMw’. The complex syntax and ornate style of the prayer is 
uncharacteristic, however, of other prayers and sermons attributed to Feodosii.
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words did the monks of the Caves Monastery use to pray?’ is here eclipsed 

by a more pertinent line of enquiry, ‘with what effect did they pray?’ There 

is scope to examine the perception of Feodosii as intercessor, as well as to 

consider the evolving perception of the Caves Monastery as a place of 

intercession. First, I will examine how in the Zhitie Feodosiia Nestor 

depicts Feodosii as an intercessor of international repute, whose prayers are 

seen to affect not just the day to day running of the monastery, but 

transform the perception of spiritual reality and sanctify the very ground of 

the monastery. Second, I will suggest how the stories of the Kievo- 

pecherskii paterik extend his reputation to include Antonii and later monks, 

assuring succeeding generations of monks and certain laypeople of 

continued intercession.

Even though Nestor’s vita is evidently made up of other people’s 

stories about Feodosii, it nevertheless appears to have the advantage of 

being fashioned primarily by one hand. There is reason, therefore, to 

consider whether Nestor’s portrait of Feodosii as intercessor is in some 

ways distinctive to him. In writing such an account, Nestor can also be seen 

to pay a literary tribute to his own monastery.

In the exordium to the Zhitie Feodosiia Nestor appears to view 

Feodosii as something of a spiritual yardstick by which to measure Rus’ and 

its place within the Christian tradition. Thus Feodosii’s international 

reputation as intercessor can be seen to have a bearing on the standing of 

Rus’. Any notion that Rus’ might be inferior because of its late conversion 

is dispelled by a series of New Testament prophecies Nestor cites, 

foretelling the conversion of the Gentiles.^ One prophecy in particular is 

seen to exonerate the lateness o f the conversion of Rus’: ‘mho3 m Bo\j'A«̂ fTL

 ̂ For example: ‘ĵ KO MH03M npHHAOVfrb OTT» B7>CT0KÎ» M V\ B̂ 3AfAro\jTb CT> ÂK(?&&VLHb M Ct HcÀK7>Mb M
HlAKOBTkMb U.ApCTBMM HCBecbM-feMÏ»’ { U s p  m iS C ,  p.72, fol.26c).
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nocA'ËAbHMH MBo CM M noc/ĉ ËALHMM'.̂  By beüig last, Rus’ 0811 be considered to be 

first.

Even though Feodosii’s appearance is also late by comparison with 

the great monastic fathers such as St Anthony the Great, Nestor reasons that 

because he belongs to the ‘last and weak generation’, he is all the more 

remarkable.  ̂ In this sense, Feodosii surpasses the famous monks to whom 

other nations could lay claim. Another point helps Nestor put Feodosii in 

the same league with St Anthony, the earliest and most-acclaimed founder 

of monasticism.^ Rather than linking Feodosii first and foremost with his 

namesake St Theodosius, Nestor likens him to St Anthony. In the Kievo- 

pecherskii paterik" s version of the Zhitie Feodosiia this apparent omission 

is picked up. The editor adds a further comparison with St Theodosius, 

commenting on the devotion with which they both prayed, and their service 

of the Theotokos.^

From the beginning of his vita Nestor portrays Feodosii as a focal 

point, the morning star to which people of different countries can come to 

find light.

W T T O \[A « ^  KtCMKC H \M 7 >  A k H L H M U .\  Hj'CCK'ËTAÀ, KCKO O T t  K C t ) ( t  CTJ>XH’Z> 

B M A 'tB 'L liJe  CBLT'feHMK KMk TeiUjM K HCM, KCK< KAMHOMv C K tT À

 ̂ Picchio demonstrates how Biblical quotations placed in ‘marked’ positions, for example at the 
beginning of a vita, act as an important guiding thread, in his terminology a ‘thematic clue’. 
Kossova applies this principle to the Zhitie Feodosiia, illustrating how Nestor positions ‘thematic 
clues’ to highlight a broader perspective. See R. Picchio, ‘The function of Biblical thematic clues 
in the literary code of “Slavia Orthodoxa” , Slavica Hierosolymitana, 1, 1977, pp. 1-31 and 
A. Giambelluca-Kossova, Per una lettura analitica del Zhitie prep. Feodosiia Pecherskago di 
'HQSioiQ\Ricerche slavistiche, 17/18, 1980-81, pp.65-100.
^ ‘ BjAlUiMM npbBLI)<?> 0 r e u .b  tABU CtA ^ M T M K M b , EO C BA TW PO  M n b j ) E \ ^ r o  Hbj)bHbHbCK9Vj‘0\J'M9\j'

W Bj)\33Vf B tA M K W O  M-feHK» Hbj)HbMbCK«\|'0\J'M9\j' 0Bp\3«V f, M «  H W A bH 'feK , HkKO JK6 n H U J îT b  K t  OTbHbCKblM}CZ>

K7>Hnrx)a>, “cAABsvf BbiTM HocAtAkHtowTj poA«vf”’ (JJsp misc, p.72, fol.26c).
* Although St Theodosius was also a pioneer of monasticism in the fifth and sixth centuries, 
St Anthony lived approximately two centuries earlier (ca 250-356), and hence is a more 
appropriate model for Feodosii as one of the first founders of monasticism in Rus’.
^ ‘ EAM3bCTE(Ht CEOÎMY Te30MM6HMT0MY -^eOAOCiK), €j)yCAM1MCK0WY Aj^X^MAHApHTY: CBblCTb BO CH 1/1 0 COM. Cl\ BO 0B \  

jIABHO nOABMJKHO nO^KMElilO M nOCAY*MCTA BMA^MMUM EoTOMATfj», jIAEHO M E7>3M'fe3AHe OT TOM pÔ KLUAPOCM EtCnpHMMUje M 

0 HAC MOAMTCM HOnpeCTAHHO K7> PoCOOAY » HAA'^Y ^8011^’ {KPP, p.21).
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H^CblTMTM CMi... OTï> KMTOK^ ALHLHMU.X CLBHJJ^KHUiM OKj^BCTt CCBC MHbl

MHoru 3B'fe3Abi, oAKMÂMimi coAHU.̂  nj)».BBALH\\ro, X̂MCT\ Eor\.^^

This image adds a cosmic dimension to Feodosii’s portrait, establishing him 

as a figure of international significance, and by proxy Rus’ tooT The 

eastward star is reminiscent of the magi who came from the east guided by a 

star to the young Christ child. Moreover, the morning star is a precursor of 

day, symbolically heralding the Second Coming. According to Nestor’s 

scheme the morning star (read Feodosii) is not solitary for long but is joined 

by many other stars (read monks), all awaiting the righteous sun of God.^  ̂

Thus the star image portrays Feodosii as both icon and herald of Christ. 

Feodosii’s individual light is intensified by the stars which cluster around 

him, so that his individual identity is fused with the coroporate identity of 

the Caves Monastery.

As an intercessor, Feodosii’s prayers were meant to provide for the 

immediate needs of the monastery as well as to vouchsafe for the monks 

well-being after they died. Nestor comments that the pasture had been 

chosen aheady and was now awaiting the appointed shepherd, thereby 

introducing a second allegory which he subsequently develops - Feodosii as 

shepherd. The effectiveness of Feodosii’s intercession is revealed by 

Nestor’s depiction of the Day of Judgement, as the day when a person’s 

work is tested. Feodosii is seen to appear before his heavenly judge, not 

with dread and dismay, but with expectancy and joy. He is portrayed as

Usp mise, pp.73-4, fol.27b-c
J. Bortnes, ‘Frame technique in Nestor’s Life of St Theodosius’, Scando-Slavica, 13, 1967, 

pp.5-16, elucidates how Feodosii is cast in the role of synergos and shepherd as the leading idea 
of Nestor’s exordium. He also shows how Nestor moves from the significant historical events of 
Feodosii’s birth, baptism and physical location, to the cosmic allegory of the morning star and the 
image of the shepherd

Feodosii predicts that he will die on the Saturday as the sun rises (Usp mise, p. 128, 63a). In the 
Povest ' vremennykh let the time is given more precisely as the second hour (col. 188). Nestor may 
be intentionally echoing the symbolic significance of Feodosii meeting the sun, a symbol of the 
son of righteousness.

Among other references see Revelation 22:16, 1, Jesus, have sent my angel to give you this 
testimony for the churches. 1 am the Root and the Offspring of David, and the bright Morning 
Star.’
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presenting his flock, saying: ‘Ce, o baaawko, ct̂ ao BorocAOEecbHbi)(7> teom)cz> oBbub, m

M M T i  ^ 6  IvlhA. B t  n \ C T O S j ') C ^ ^  C T K O |> M A L ,  M  K ; K e  C \ j ' n \ C O ) ( t  B 'L ^ b C T B b H ' B M  T B O K M  n & * M T M ,  H  

C M f A  T M  n | ) M K e A O X ^  C b B M O A Î > ,  H M C T b l  M  H e n o j > O H b H b l ’ . T h e  r e p l y ,  ‘ | ) ^ B e  B A A P b l M ,  E € |> b H e  

O X j - b l H O ^ M E b l M  n | l 6 A ^ H b m  T \ A \ H T t ,  T ' b M b  C \ j ' r O T O K \ H b m  T 6 B 6  K ' t H b U . b  M  K 'L H M A M

B2> ĈiAocTb rocnoÂ  cBOKro’,̂ "̂ transports the scene to the setting of the parable of 

the talents. Having praised Feodosii for increasing his talent, God is seen to 

turn and address his circle of disciples with words taken from the parable of 

the sheep and goats. Here Nestor merges two parables which follow one 

another in the twenty-fifth chapter of St Matthew’s Gospel - the parables of 

the talents and of the sheep and the goats, both of which depict judgement. 

Using the King’s words, ‘Come, you who are blessed by my Father; take 

your inheritance, the kingdom prepared for you since the creation of the 

world. For I was hungry and you gave me something to eat, I was thirsty 

and you gave me something to drink’, Nestor quotes them in such a way so 

that they apply specifically to the monks’ labours, ‘ n j J H A ' f e T e  b a a p o k  c t a a o . . .

MÇH6 |)A A H  AAKAKALUe M Tj>0\j'AHK'bUJ6 ChA, n|>M M M 'ËTe 3\|T0T0KAH0K BAM'b U.A|»CTBMe W T

cL̂o;t̂ eĤ1 Â The relevance is made explicit. Nestor urges his audience

to imitate Feodosii’s life and the lives of the brethren who have already 

passed on, in anticipation of Christ’s words of commendation on the Day of 

Judgement. Thus at the beginning of the vita, Feodosii is shown to be an 

effective intercessor for the brethren on the last day - Christ’s co-worker 

(ctAtAbHMK), and the Caves Monastery is viewed as the divinely chosen 

pasture.

These three aspects highlighted in the exordium - Feodosii’s 

effective intercession for his flock, his linking role between heaven and 

earth, and the Caves Monastery as sacred pasture, - are subsequently 

developed in the narrative of the Zhitie Feodosiia. During his life Feodosii 

is depicted as a zealous intercessor who petitions unceasingly for his flock.

14 Usp mise, p.74, fol.27c-d
Usp mise, p.74, fol.27d
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A constant refrain throughout the vita is the power of Feodosii’s prayers, 

marked by phrases such as ‘ m o a m t k ^ m m  n | » e n o A O B H \ r o  n)( o t u . ^  h  h a c t a b h m k a  

-O'eoAocîA’/^ On a practical level, Nestor records numerous answers to 

Feodosii’s prayers which meet the needs of the brethren. For example, one 

wealthy man brings oil in time for the feast of the Theotokos, while on the 

occasion of Iziaslav’s visit the empty jar of mead is miraculously 

replenished. To the baker’s astonishment, at Feodosii’s word, he finds 

empty combins overflowing. Feodosii reminds the baker that God gives 

according to their needs, if they will only ask, with prayer seen as the 

natural medium for requests. Nestor uses this as a cue to explain a general 

principle of Feodosii’s life, faith in God’s care for today. Feodosii’s earnest 

prayers for his flock are seen as the outworking of this principle, no

BbCA Homn MOA/Mue CA Kt Eop  ̂C2> CAL3 AMH 0 cTAA't cBOKMb’.̂  ̂Nestor then records a 

prayer which he attributes to Feodosii:

i&KO TbI H(blH'fe) KCn BAAAB/KO CtBtKOXj'HMAt B t  HtCTO C6, M AIH6 TOA^ TM KCTb

*MTM HAM% B t  HKMb, EO\j'AM HAM'A nOMOUJ;bHMK'Z> M HOA^TGAb BbC'bM'A BAArblMM'A,

C6 BO B t  MMA njJ'tCBATbirA MATe|)6 TBOKtA Bt^rj'AAKeHT^ BblCTb ACMÏ^ CMM, MbI Pfte

HAKbl Bï» TBOK MMA C7>Bbj)AHbl Bï» Mb. M TbI, C2>BAK>AM Hbl M CA)<|)AHM W T BbCAKOPO

CîkB'tTA BbCCAOVj'KABAArO BJIAPA M CLHOAOBM Hbl nOAO\|'HMTM B'tHbHO\j'IO M\M3Hb, HjlMCHO

;K6 B'AAAPAM B t  CejlAU.^ HALUA CT|»A)('A TBOM, lAKO T ^ M b  HjlMMACTMM'L BAAFAIA

18
OHA, lA^ne (AjTOTOBA HjlABbABHMKOM’L.

The content of this prayer is not particularly striking, and is designed to 

illustrate how Feodosii may have prayed many times. Nestor reiterates this 

point by commenting at the end of the prayer that Feodosii spent all his 

days in this way, and also taught and comforted the brethren. Thus Feodosii

^^KPP, p.59 
Usp mise, p.l 17, fol.55b 
Usp mise, p. 117, fol.55b-cUsp misa, p. 117, fol.55b
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is seen to fulfill his role as a shepherd by caring for his flock through prayer 

and teaching in imitation of Christ/^

As well as a shepherd, Feodosii is portrayed as a spiritual warrior 

whose prayers overcome demonic attack. Through prayer Feodosii is seen 

to dispel the demons troublmg the cattle from one of the monastery’s 

villages. Feodosii’s commitment to his flock is shown not to preclude a 

lifestyle of personal asceticism. By night he is reported to expose his body 

to the gnats while chanting the Psalter and every Lent he ostensibly retreats 

to the confines of a nearby cave to fast and pray. Nestor presents Feodosii 

as an example of both the cenobitic and ascetic models, committed both to 

pasturing his flock and to a lifestyle o f self-discipline.^^

Feodosii’s linking role between heaven and earth is based on his life 

of prayer. In harmony with the monastic ideal Feodosii is depicted as a 

citizen of heaven and earth,̂ * who acts as a bridge between the two worlds 

through intercession, a visible light radiating the reality of heaven.^  ̂Jostein 

Bortnes explores the light visions in the Zhitie Feodosiia as seen, for 

example, in the illuminated cave, in the visions culminating in the 

foundation of the Church and finally in the pillar of fire at Feodosii’s death. 

He interprets these visions as moments when the heavenly is seen to 

penetrate the earthly, so that the earthly is ultimately conformed to the 

heavenly pattem.^  ̂ Knut Grimstad also elucidates the monastery as a 

symbol which shares in Feodosii’s apotheosis, so that the monastery too

F. Siefkes unravels three main metaphors which dominate Zhitie Feodosiia: the shepherd/flock 
metaphor, and the warrior and light metaphors {Zur Form des Zhitiie Feodosiia, (Frankfurter 
Abhandlungen zur Slavistik 12), 1970, pp. 100-2). Bortnes also draws attention to Feodosii as 
shepherd, noting that the image of the shepherd belongs to the stock imagery of hagiography. See 
Jostein Bortnes, Visions o f  Glory: Studies in Early Russian Hagiography, (Slavica Norvégien 5), 
Oslo, 1988, p.49; hereafter Bortnes, Visions.
^ Feodosii is described as a shepherd who pastures his flock B L C A K b iM M b  B \ A r o H b c T H K M b  m  m m c t o t o w ,  

M Kme m  M mMTMK cBoe M HOABnrLMb Mcnf)\BMAiomio’ (Usf misc, p. 120, fol.57d).
‘ np-fcnoA «E LH biM  oTeu,b HAUJb u r n  no n c T M H t 3e M A b H b in  \»reKb n  H e B « H b in  HfAOEfKT»’  (Usp mise, p.88, 

fol.36d-37a).
‘rio M C T M H t H A O K -tK t BOJKMM CB-feTMAO B t  B b « M b  M M j^t BMAMMOK’(C/*Sp m iS C ,  p.96, fol.42a).
Bortnes, Visions, pp.65-75
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becomes a visible image of the heavenly kingdom.̂ "̂  Central to these 

luminous visions are Feodosii’s prayers. Nestor explains that Feodosii’s 

prayer and nocturnal vigils were the reason for the monastery’s radiance:

‘ C m J . 6 E \  T M  O T U . A  H M J U e P O  - ^ e O A O C M f A  M O A M T B X  € « ^ 6  K t  0  C T ^ A ' t  C B O K M b ,

M 0  M ' f e C T ' t  T O M L ,  M C M U ,e B O  B ' ^ A ' t H M K  M  H e C L R ^ H M K  H O  B L C /X  H O I l tM  M T A K O  CMKlLUe hA K O

cBtTMAo njftcBtTBAo K7> M\HxcTBi|>M TOMb’.̂  ̂ Sigmficantly, Feodosü’s prayers also 

give rise to the visions concerning the foundation of the new Church of the 

Theotokos. Here his prayers are seen to make the heavenly perceptible on 

earth.

Feodosii draws a comparison between the Caves Monastery and the 

story of Jacob’s ladder, expressing an idea close to a monk’s heart - the 

Caves Monastery as the gateway to heaven. Nestor encourages his reader to 

recall Jacob’s words, T̂twb ;k6 KCTb Atno Hxwt z-l Bô KbCTBbHbiMMb klK̂KOBtHb jjemM:

“ fA K O  K C T b  P o C n O A b  H A  M ' t C T ' f e  « M b  M K C T b  C B A T O  M ' t C T O  CC M H ' t C T b  M H O , H t  «  A O M t

BôKMM M CM B()̂ TA HCBccbHAH<’” .̂  ̂Ncstor chaugcs thc word ‘awesome’ found in 

the Biblical text to ‘holy’, one of his favourite epithets which he often uses 

to describe the Caves Monastery and Feodosii’s flock. In this way, Jacob’s 

words are seen to apply specifically to the Caves Monastery. Nestor also 

cites Jacob’s words for another reason. Using the story of Jacob’s ladder he 

compares the initial inspiration for the new church with St Sabas’ founding 

of his monastery. Nestor relates how one night as Sabas is praying, he sees 

a fiery pillar reaching from the sky to a place where he finds a cave. This is 

to be the site of a glorious monastery (yoHACTbijJb cAABbH7>), a description 

Nestor applies three times to the Caves Monastery. Cyril of Scythopolis, 

Sabas’ hagiographer, also alludes to the story of Jacob’s ladder, ‘bmâ ki.

CTJJAUJH'blM T t BMAï> H CTJ>ALUCH'L M |»AA0CTbH2> BZ»IB7>, nOM'blLUAALUC rAArOAAHAHC KHMFAMM 0

See K. Grimstad, ‘The anagogical significance of the Kievan Caves Monastery in Nestor’s 
Zhitie prepodobnago ottsa nashego Feodosia, igumena Pecher’skago manastyria’, Scando- 
Slavica, 39, 1993, pp. 3 7-51.

Usp misc, p. 118, fol.56b-c 
Usp misc, p. 118, fol.56b
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A 't C T K M U . M  n O K \ ; 3 \ K t l l j M C A  M tA K O K O X j' rA ^F O W .  “ tA K O  C T | ) A I U H 0  M 'Ë C T O  C C , H 'f e C T b  «  H M H b T O ^ K C

H7> AOMï> In both vitae prayer is a precondition of the luminous

visions, and the story of Jacob’s ladder reveals their respective monasteries 

as a place where heaven meets earth.

Describing the first miraculous appearance, Nestor refers to 

Feodosii’s ‘most pure and blameless prayer’ not only as the instrument by 

which it would be built but also as the subject of the vision.^  ̂While passing 

the monastery at night, a certain God-fearing man is reported to have seen a 

marvellous light shining over it. In the centre of his vision he sees Feodosii 

standing in the middle of the monastery, hands outstretched and praying 

fervently to God. The same man is said to have seen a second revelation of 

a fiery arc distending from the church to the site of the new church. Nestor 

ascribes a third miraculous appearance to Feodosii’s prayers.^  ̂ He relates 

how at night certain people living nearby heard the sound of a multitude 

singing, so they went out to investigate its cause. Above the monastery they 

claimed to have seen a great light with Feodosii at the head of a cortège of 

monks, praying and chanting as they processed to the new site and returned. 

Once again, the figure of Feodosii at prayer dominates the scene, and 

behind him follow a united chorus of heavenly and earthly worshippers. 

Nestor observes that when the brothers hear of this miracle, they praise God 

who glorifies that place and sanctifies it by the prayers of Feodosii.^^ Thus 

for Nestor the very ground of the monastery is sanctified by prayer, which 

forms the foundation of the new church. In this way the writer’s boast about 

the Caves Monastery in the Povest ’ vremennykh let is shown literally to be

I. Pomialovskii (ed.), Zhitie 5v. Savy osviashchennogo sostavlennoe sv. Kirillom Skifopol 'skim, 
St Petersburg, 1890, p.83

‘ fA sA eH M K M b W T K pbl ( A ,  K;K€ 0 M npenO A O B bH -feM b OTU.M H M U ïM b  -^eOAOCMM M 0 TOPO M

HenojJOHbHtM uoAMTEt' {Usp misc, p. 117, fol.55d).
29

30
‘ T t M b  Jbe T \K o  T o ro  m o m /i tk \m m  g / u r b i n  Borz> m ho  n x K b i  h k > a o  n o K \3 x ’ (Usp misc, p .  118, 56c).
‘ ri(»CAAKAAK>lU,w r o  UtCTO TO M OCEAlUiAIOmA K MOAMTRAMM njJ'SnOAOBbHAAPO 07TI.A HAUJOPO -O-tOACtU.^’ {U sp  miSC,

p. 119, col.57a).
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true. Rather than founded on silver and influential patrons, the Caves 

Monastery is seen arise from prayer, fasting, tears and vigils.^^

This heavenly reality, however, is not visible to mortal sight unaided 

by prayer and divine revelation. Although I have used the word ‘vision’ to 

refer to the heavenly appearances mentioned above, Nestor avoids the word 

a word which can also denote demonic visions. Instead he uses 

the language of revelation so that the God-fearing man who sees Feodosii at 

prayer does so by means of revelation - ‘tAKMHHKUk orKjJbi ca’. This sight is 

described as a miracle (mwao) rather than a vision. Words with the same root 

as miracle ( h w a o )  intersperse the scene, aligning this experience to the world 

of miracles rather than dreams. For example, the light over the monastery is 

described as ‘njĵ HWAbH'b’ and the man marvels at this sight (hwa-mhw ca). 

Similar word clusters characterize Nestor’s account of the other miraculous 

appearances. After the first miracle, the man sees a second ( m  ce m h o  h k » a o  

K ^ K A b i u e  c / \ )  and a third miracle is shown as a result of Feodosii’s prayers ( m h o  

H&KU HWAo noKx̂ x). Nestor explains that the brethren did not understand the 

nature of the miracle, since a mystery requires revelation: ‘ c m  tAKône

|> X 3 < ^ |’M ' t T M  K C T b ,  X H b r C A O M 'b  C M U .6  K v K A b l l J M M 'b  C A  B b l T M ,  M M b  W T  B |) A T M H C  H 6  K A H H O M C \ | '  

MCe C M % % ,  H W K T iU J K )  K o m j ’ C M U .6  M ^ K O A b U J K  M  C 2 > K |) b lB 'b U J K »  O T t  H M ^ %  T A M H C \ | ’ C M to ’ . ^ ^  W h e n

Nestor draws attention to a moment of divine revelation, he often employs 

the verb ‘j>A3 ô fM̂TM’. What may be misconstrued by an outsider’s gaze, is 

interpreted by Nestor in the light of revelation.

The most persuasive evidence of Nestor’s use of revelational 

language is seen in the story about the monk Damian. The same story is 

narrated both in the Povest’ vremennykh let and in the Kievo-pecherskii

PVLL, C O U 5 9
32 Usp misc, p. 119, fol.56d

In recounting St Sabas’ vision of the fiery pillar as a sign of the site for the new monastery, 
Nestor links it to the Kievan Caves Monastery by the phrase ‘t\ ko m cla? KCTb Borjvf

M-tcTo To’ {Usp misc, p. 118, fol.56b). Nestor comments on Feodosii’s last words and 
parting expression of joy - ‘iako m  kctl, t\Ko h-̂ kok snA'fe’ (Usp misc, p. 130,
fol.64b).
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paterik, but with telling differences. In the Povest ' vremennykh let Damian 

is characterized by his supernatural gift of healing. In the Zhitie Feodosiia 

Nestor naturally elevates Feodosii’s role, and Damian’s gift of healing is 

not mentioned. Instead he underlines how Damian strove to emulate 

Feodosii’s life.

According to the chronicler’s account, Damian is about to die when 

an angel appears in the form of Feodosii, promising him the heavenly 

kingdom as a reward for his labours. After this angelic appearance Feodosii 

and the brethren come and sit beside him and Damian reminds his hegumen 

not to forget what he has promised. Only then does Feodosii realize that 

Damian has seen a vision, reassuring him that his promise will be granted. 

In both the chronicle and Patericon accounts, the word is

employed to describe the vision.̂ "̂

By contrast, in the Zhitie Feodosiia Nestor avoids the word 'mAtHwe’ 

and draws attention to the fact that Damian himself realizes he has seen a 

revelation. The revelation of a transcendent Feodosii is granted in response 

to Damian’s dying prayer that he will be given the heavenly kingdom, and 

be united with Feodosii in the life to come - \ ’hvx\ jako

tÀ ÊAeH M K  W T  Eor\ B b lC Tb KMO\|’,  H6 BO KPO B M A 't  A K bjJbM M  HM H ÀK bl A K b jlM M

, 35
H'L H X  H C M b M 'Ë CT'Ë  HCKMKt CIA HA T O M b  H AK bl H H C B H A H M 'L  B b lC Tb .

Thus prayer is seen to open the way to heaven, disclosing a more solid and 

enduring reality. Nestor’s revelations bear a heavenly, post-resurrection 

reality, temporarily revealed and then withdrawn from sight, yet of greater 

substance and reality than a vanishing vision.

Feodosii’s role of intercession is further highlighted in the depiction 

of his death. His flock and the Caves Monastery occupy his thoughts and

34

35
‘P\3YMtKÏ> BeAMKblM (|)eWAOCMM lAKO BMA'feHW (PVLL, CO l. 189).
Usp misc, p. 103, fol.46a-b

^  It recalls the New Testament model of Jesus’ post-resurrection body. Even when the doors are 
shut, Jesus comes and stands among his disciples. ‘On the evening of that day, the first day of the 
week, the doors being shut where the disciples were, for fear of the Jews, Jesus came and stood 
among them and said to them, “Peace be with you ” (John 20; 19).
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prayers until his dying breath. When Feodosii is first told in a revelation 

that he will die, he calls the brethren together to give them his parting words 

of instruction. After this he prays fervently for the salvation of his soul, for 

his flock and for the Caves Monastery (o cnAceHUM AoyuuM n o cbokml m o 

M'feCT̂  toml).̂  ̂Again, just before Feodosii dies, one of the brothers observes 

through a chink in the wall how the saint prays with tears once again for the 

salvation of his soul, for his flock and the monastery (w ct̂ a  ̂ ckokml m o 

wtcTt TOMb).̂  ̂ By underlining that Feodosii intercedes for ‘his flock’ and 

that place’, Nestor creates an identity for the Caves Monastery which 

resides both in a people and a locality.

The manner of Feodosii’s death also strengthens his role as 

intercessor. Events leading to his final departure echo the Biblical narrative 

of Christ’s death. When Jesus tells the Jews that they cannot go where he is 

going, they are perturbed.The brethren of the Caves Monastery are also at 

first uncertain over how to interpret Feodosii’s intimations of his departure, 

wondering whether he planned to withdraw and lead a solitary life. After 

Feodosii has been taken seriously ill he prays, a  ̂ BoyACTb, m tAKo

M3 K0AM CA KMoy 0 M'bH't, TÔ.KO Â  ̂ c7>TB0|)HTb’ After Ms prayer, Feodosii 

remains in a state of paralysis, and many assume that he is dead. Three days 

later he gets up, a period symbolic of resurrection. His closing prayer, said 

in the light of indescribable revelation, recalls the manner of Christ’s last 

words on the cross spoken with a loud voice (geAMKtH rÂ csMb)."̂ ^

Usp misc, p. 127, foI.62b
Usp misc, p. 130, fol.64a
See John 8:22. Instead of the brothers’ confusion over where Feodosii intends to go, the Kievo- 

pecherskii paterik presents a different scene. Prince Sviatoslav visits Feodosii who assures him of 
his prayers and entrusts to him the care of the Kievan Caves Monastery. This appears to be a later 
insertion.

Usp misc, p. 127, fol.62c. These words which echo Mary’s response to the angel’s message, 
Jesus’ passion, and prayers attributed to the martyrs of the early Church, ‘May it be to me as you 
have said’ (Luke 1:38) and not my will but yours be done’ (Luke 22:42).

Usp misc, p. 130, fol.64a. See Matthew 27:50, ‘And when Jesus had cried out again in a loud 
voice, he gave up his spirit’.
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At the moment of death Feodosii sees a final revelation, and Nestor 

portrays his delight at approaching his heavenly home. Feodosii’s last words 

are said with a look of joy: Eorh, Ame tako kctl to hc bow ca.

Ht HAHC CA. WT)(OM\W CB'BTA CCrO,” Ct ?K6 ÂKO 6̂ |)A3«̂j’M'tTH KCTB tAKO OBAKACHMK

HtKOK His joy recalls Nestor’s opening picture of Feodosii at the

Day of Judgement, when he unhesitatingly presents ‘his children’ to God. 

Athanasius’ Life o f  St Anthony^ one of the prototypes for any monk’s vita, 

also portrays St Anthony’s joy as he lies dying. Having said farewell to the 

two brothers who faithfully attended him, Athanasius records that Anthony 

drew up his feet, ‘and with a look as though friends had come to him and he 

was overjoyed at the sight of them - for, as he lay there, his face had a 

cheerful look - he passed away’."*̂ Athanasius hints at the cause of 

Anthony’s joy, the welcome from the company of saints. Nestor too casts a 

veil over the final scene. Feodosii’s peaceful death would have been 

reassuring for any future petitioner, admiring of the way he stepped over 

into the spiritual realm with confidence.

Feodosii’s dying words to his brethren assure them that he will 

intercede and mediate on their behalf in the face of God’s judgement. His 

promise also reinforces the notion that the very ground of the Caves 

Monastery is sacred, imparting salvation to those who live there. First, he 

promises that he will answer before God for the sins of whoever dies in the 

monastery or is sent as hegumen elsewhere."̂ "̂  But, he adds, if a brother 

leaves voluntarily he will not be accountable for him. Second, Feodosii 

makes himself personally answerable for the condition of the monastery. If 

the monastery prospers, then the brothers should understand that he 

approaches God with confidence, but if it is in want, that he is far from

Usp misc, p. 130, fol.64a-b
R.T. Meyer (tr.), The Life o f  St. Anthony, (Ancient Christian Writers X), London-New York, 

1950, (hereafter The Life o f  St. Anthony), p. 96 
Usp misc, p. 129, fol.63d
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God. Clearly Feodosii anticipated that his role in the life of the monastery 

would grow rather than diminish after his death.

Following a description of Feodosii’s death, Nestor reinforces the 

truth of his promise to the brethren. He comments on the unexpected plenty 

enjoyed in the monastery and surrounding villages in the year of Feodosii’s 

death and in his day, attributing it to the power of the saint’s prayer. Nestor 

then reiterates Feodosii’s continued participation and position before God 

by quoting three Biblical passages, the third of which recalls Feodosii’s 

promise to be with them always. This pledge is repeated by Feodosii in the 

story which follows: the boiar of a prince, who remains anonymous, is 

reportedly out of favour with him. After he earnestly prays to God and 

Feodosii, the saint appears to him while he is asleep and asks the boiar why 

he is upset, and whether he thinks that Feodosii has abandoned them. Then 

Feodosii reassures the boiar that he will always be with them in spirit,

BO M T'BA'fcMb CA W T  H7> BBCePA^ C t  BAMM KCMb’ ."^^ T h u S

Feodosii promises not just his intercession, but guarantees his presence as 

well, using words modelled on Christ’s assurance at the end of Matthew’s 

Gospel ‘surely I am with you always, to the very end of the age’."̂  ̂ This is 

in marked contrast to Anthony’s parting words to his disciples: ‘and now, 

my children, God bless you; Anthony is going and is with you no more’.̂  ̂

From its inception Feodosii’s cult revolved around the twin axes of his 

person and the place of the Caves Monastery. Thus the monastery became a 

powerful emblem of national spiritual life for a recently christianized land, 

one which fostered tangible signs. By comparison, St Anthony’s parting 

words leave his disciples with a spiritual blessing, breaking their tangible 

link with him.

Nestor also records how during Feodosii’s life, he kept in touch with 

lay people and princes, acting as a spiritual father to those outside the

Usp misc, p. 132, fol.65b
Matthew 28:20
The Life o f  St. Anthony, p.96
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monastery’s walls. The centre for lay veneration would have gravitated 

naturally to the new church. From the obscurity of the caves Feodosii’s 

relics were translated to the church in 1091, providing a more concrete and 

visible focus for veneration. The writer of the Povest ’ vremennykh let entry 

s.a. 1091 includes himself among those who knew Feodosii, and now gaze 

reverently at his tomb. He cites Ian and Maria as a couple whom Feodosii 

tended during his life and whose story also enhances the account of his 

translation. Feodosii prophesies that Maria’s body will be buried near his. 

This prophecy sees its fulfillment when Maria is buried on the thirteenth of 

August to the right of Feodosii’s tomb and his relics were translated on the 

fourteenth. From the tale of this remarkable prophecy the writer concludes 

that Feodosii was an intercessor not only for the monks and the monastery, 

but for the whole of Rus’, and for all the faithful who venerated his tomb:

Ce ;̂ e cbï»ictc/X n(>oj)eHeHLK wtu.a HAiuero '6'eoAocbfA AOB|)Aro

MM<e HAC/MUe CA0B6CH2>lfA WKU.A... BA-̂  3A HC, MOAACA 3A nOĵ yyeHOK CMy CTAAO M

3A AK>AH y/̂ CmHLCKTiltA, 3 A 3 eMAKi PyCBCKyK), M;K6 M no WliieCTBnn tbokmb wt

CefA mM3HM MOAMUJMCA 3A AK>AH M 3A CKOfA yyeHMKtl, H;K6 B3M()AK)lI];e HA
48jJAKy TBOW, nOMMHAWTB OyH€HBe TEOK.

Feodosii’s promise to intercede personally on behalf of the brethren who 

die in the monastery, is also extended by analogy to include those who were 

buried in the Church of the Theotokos. This is explicitly stated in the Kievo-

pecherskii paterik: ‘bAÂBCM'L H T|)6BAA?KeH'A CnOAOBHELIHCH E TtH HAHMCAM'L BBITM, HKO 

OCTAEACHie nj)iHM6T rjJ'tyOM H H3Akl H6B6CHLIA H6 norjJ'BUJHT’ Here the pOWer Of

intercession associated with Feodosii’s promise before he dies, is 

reproduced in the church.

As well as Nestor’s account of how the church was founded through 

prayer and visions, the first tales in the Kievo-pecherskii paterik narrate 

how its foundation was inspired by a layman - the fugitive Varangian

PVLL, col 212-3 
KPP, p.9
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Shimon, renamed Simon after his conversion to the Orthodox faith. Before 

Feodosii’s death Simon prostrates himself before the saint, begging him to 

bless his soul even after they are both dead. Despite Feodosii’s mild protest 

that he caimot be sure this prayer will be granted, Simon insists that 

Feodosii’s intercession will be effective. Simon recalls the voice he heard in 

his first revelation, which told him to give the crown to a saint who would 

build a church to the Theotokos. In response to Simon’s pleading, Feodosii 

offers a sign, which, he promises, will become evident after his death and 

will tell Simon whether his prayer has been answered. Just as in the Zhitie 

Feodosiia Feodosii makes the wellbeing of the monastery a sign of his 

effective intercession, so here he regards the state o f the church as a 

measure of his confidence (Afï>3 H0BeHîe) before God to intercede on Simon’s 

b ehalf.S im on  then begs Feodosii not only to pray for him and his son 

Georgii, but also for his family to the last generation, just as he prayed for 

his monks. Feodosii agrees, promising to pray for all who love ‘this holy 

place’ for his sake. Clearly Simon’s anxious request paves the way for a 

wider audience. Lastly, Simon asks Feodosii to record his promise in 

writing, blib'l awbbc ero |>aah nĵ enoAOBHUM, m nmueTb tako,

MOAMTKy: ‘Et MM5Î OtU.̂  H CmHA M Cg.ÆTOrO M AOHB/HT: EtAAfAKlTb

YMCjJllJMMt B |)Y'̂ Y TAKOBYK) MOAMTEy’-̂ ^

The identity of the prayer ‘Et mmh Otu.̂  m Cliha m Cehtopo is

puzzling. Makarii assumes that the prayer began with the words ‘in the 

name of the Father...’ but notes that this does not correspond to the prayer 

for the dying used in the liturgy of his own day.̂  ̂ Golubinskii shares

Feodosii says to Simon, ‘\iu;e mh 0T)<0Ar3m̂ otcway (KtTX cero m no MoeMï» oTiiiecTBln clw u,epKOBb
YCTjJOeHy, M ŶT̂Kbl njXAAHHblik C&K{%LU\Tb(.? K TOM, M̂KttTHO TM G YAM, 53K0 MM\M?> Afï>3H0BïHk Kt BoTy’ {KPP,
p.4). In Greek Tiappfjaia is a technical term of intercession, translated by ‘Afz>3 H0BeHle’, and can be 
read as the boldness, confidence, assurance or licence with which one speaks, or intercedes on 
another’s behalf. See Harold K. Moulton, The Analytical Greek Lexicon Revised, Michigan, 
1977, p.311.

KPP, p.4.
Makarii, Istoriia russkoi tserkvi, II, pp. 131-2. He notes that from the days of the early Church a 

prayer was read over the dying. He assumes that from the time of Feodosii, after the prayer was 
read over the deceased, it began to be placed in their hands.
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Makarii’s uncertainty as to whether the current burial prayer is the work of 

Feodosii, or whether a new prayer subsquently replaced it/^ Judging by 

Abramovich’s annotated edition, only the Second Cassian redaction records 

the title mmh Otu.x m Clih\  m Ckhtopo • Was this a later insertion? One 

hint that the writer does not equate Feodosii’s prayer for Simon with the 

prayer placed in the hands of the departed, is his reference to 'such’ a 

prayer, rather than to ‘this’ prayer. He simply observes that they place such 

a prayer (xxKogyw HOAMTKy) into the hands of the deceased. He also describes 

the text of Feodosii’s prayer for Simon as an example rather than 

necessarily a replica of his prayer, ‘m ottoau ytbç|>ahc5î takobos HAnMCAHie

nOAAPATM BO cero HC CI>TB0|)M CMUegblA K PyCM’.̂ "* The

significant point of comparison emerges as ‘these things’, the custom of 

placing the prayer in the hands of the departed, not the words of the prayer. 

By contrast when the writer refers specifically to the prayer Feodosii 

composed for Simon he uses the pronoun ‘this’ - ‘ck Kt uoAWTKt’ and ‘cmo 

MOAMTBy’.̂  ̂ Simon evidently wanted to face death holding Feodosii’s prayer. 

In the discourse on the decoration of Feodosii’s coffin, Georgii, Simon’s 

son, relates how his father instructed him to place the prayer in his hands on 

his deathbed. From this incident apparently sprang the tradition of placing a 

written prayer of intercession in the hands of the deceased. Although a 

closer reading of the text suggests that the prayer in contemporary usage 

was not the same one Feodosii wrote for Simon, the fact that he is

E.E. Golubinskii, Istoriia russkoi tserkvi. I, 2nd edn, Moscow, 1901, 1, pp.839-40 
KPP, p.4
KPP, p.4. The second reference is found in manuscripts Abramovich labels A and O.

^  Burial rites from ancient times often entailed placing objects with the deceased. For example, a 
coin was given to the deceased with which to pay the fare to Charon, the ferryman who was 
thought to take the dead across the rivers Styx or Acheron to Hades in classical times. Later, 
Christians wished to die with the eucharist in their mouths, a practice which was condemned by 
the Church. According to Ethiopian tradition, a ‘bandlet of righteousness’ (Lefafa Tsedek), a 
parchment inscribed with a mixture of prayers and magical formulae, was wound around the 
body. This was thought to have been given by Christ to Mary for use as a safeconduct when the 
departed made their perilous journey after death. See Geoffrey Rowell, The Liturgy o f  Christian 
Burial, London, 1977, pp. 14-44.
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associated with such a custom bears witness to people’s faith in his role as 

intercessor and mediator on their behalf.

Feodosii’s prayer for Simon is based on two well-known Biblical 

passages about forgiveness and the Day of Judgement - the plea of the 

dying thief, and the king’s appraisal of his servants.Sim on is not satisfied 

until Feodosii agrees to intercede for his parents and kinsfolk that their sins 

too may be forgiven. Feodosii’s blessing, like his prayer, is a mosaic of 

Biblical quotations, t h  P o c n o A b  o r  Cmoha, m y 3 f H T e  b a a p a a

l 6|> y C A A M M Y  BO B C H  A H M  ?K M B O T A  B A U JC rO  M A O  n O C A t A H M ) (  |)0A ^  B A U J C r o ’ . ^ ^  E v i d c n t t y

Simon’s faith in Feodosii was not invested in the originality of his words 

but in the power of his intercession. A written record was undoubtedly more 

attractive as a tangible guarantee of intercession. Georgii, despite being 

relocated to Suzdal’, also leaves his descendants a written testament 

strengthening the family’s link with the Caves Monastery.

Georgii elucidates the reason for writing this testament with the 

following remark:

Cero |)AAn nmuy enMCTOAiw ciw noeAtAHeHy |)oay cbocmy, Â < HHKTô ê ^e

OTAYnCHÏ» BYAH AOMY n|>eCKLOTblH BAAA6.MMU.A Eorô oAMU.A M n|)enOAOEHLI)( 

À H T O H i A  M '0 'e O A O C iA . ^ l E j e  A M  K T O  M K t  H O C A 'f e A H e e  Y ^ O ^ e C T B O  n |> M M A 6T fc .,  H 6 M O P L IM

H T o  a ^ ^ t m ,  A ^  n o n e  g  c e A t ) (  u ,e |» K B M  t o 5î  n o A O ^ C H b  b y a ^ t b ,  g e ^ A t  s o  m o a m t b a  

A iH T O H ie g A  M - ^ e O A O C i e g A  3A C T Y n A 6T b . ^ ^

His letter serves as a record, guaranteeing the right of their family to be 

buried near the Caves Monastery, albeit in the surrounding villages. By 

sending a gift to the monastery of five hundred grivna of silver and fifty of

‘riOMHHM MH, focnOAM, ePAA n|)lMA(LUM U,Aj)CTBlH CM M KÏ.3MTM )(OTM KOMŷKA*» no CPO, WAA yBO,
BAAAt>fl<0, M p\EA CBOero CmMOHA M reO()riA CnOAOEM OA«CHyiO TCBC CTATM B7> CAAB-E TBOCM M CALIUJATM BAAPblM TBOM PAAC; 
“nplMAere BAAPOCAOBCHIm OTUA MOCPO HACAtAyMTC yPOrOBAHHOC BAMT> UApCTBO MCKOHM mm̂a’” (KPP, p.4). Cf. ‘Jesus,
remember me when you come into your kingdom’ (Luke 23:42) and ‘Then the King will say to 
those on his right, “Come, you who are blessed by my Father; take your inheritance, the kingdom 
prepared for you since the creation of the world” (Matthew 25:34).
^ KPP, p.4. ‘May the Lord bless you from Zion all the days of your life; may you see the 
prosperity of Jerusalem, and may you live to see your children’s children’ (Psalm 128:5,6).

KPP, p.86
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gold toward the decoration of Feodosii’s tomb, he appears to be following 

in the footsteps of his father whose handsome donation won him a burial 

place in the church (according to the first discourse of the Kievo-pecherskii 

paterik Simon was the first person to be buried in the Church of the 

Theotokos).

Georgii uses another story to illustrate the power of Feodosii’s 

prayer over the surrounding villages. He recounts how one of the villages 

attached to the Caves Monastery was miraculously spared bloodshed in a 

battle because it was supematurally protected by Feodosii’s prayer - a 

prerogative extended to all those associated with the monastery. Protection 

by association reinforces the idea that Feodosii’s intercession is effective 

beyond the monastery walls. Georgii assures his descendants that they are 

all inscribed in Feodosii’s prayer, ‘ m cero |»x a h  nw rn y b x m , h k o  kcm b l i  B n n c \H b i bt>

MOAMTBy CBJ3TAP0 "^eCAOCiA, T7>M BO O B tll^A C ^ OTU.K) MOeMy CmMOHOBM, 5ÎK0 JKC 0 CBOM)(

Hej)H0j>M3 U'B)(, TAKO M 0 HAC7> moamtmch’.̂  ̂ The efficacy of Feodosii’s promise is 

confirmed to Georgii by his father’s message of reassurance, which is 

communicated to one of the monks in a dream. Lest one of Simon’s progeny 

scorn the power of Feodosii’s prayer and blessing, Georgii attaches a

warning, ‘ kTO am He B M y o m e T b  MOAMTBBI H BAArOCAOBeHÎA CB.STArO OTUA "^eOAOCiA H OT

Hero yKAOHMTCH, b7>3ak)Bm tb  Mce KAHTBy, H A ^  nj)lHA6TB e u y ’ .^^ By the time of 

Georgii’s great-grandchildren, likely contemporaries of Simon and Polikarp, 

the connection with Kiev is by extension. St Demetrius, presumably a local 

church in Suzdal’, has become the place of reverence to which the family is 

connected. Faith in Feodosii’s prayers and promise is now expressed in 

devotion to St Demetrius, but rejecting his intercession is tantamount to 

welcoming a curse.

M cero |»aah  nj)ABHyu.n cro akibobï» h m 'ë w t l  Kt cgjTTOMy Ammt|)€k>, T y  bo M wtwTB

M tCTO CBOe B HCM, H Ĥ KC AIDjC KTO H)CL AHL1JMTC5Î, M CÎH HOA KAHTBOW C yT b  CBOHy

KPP, p.86 
KPP, p.86
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nj)X|>0AHT6Ab M OTeu.L, CKOeW BOAeW OTUGn^yTCH MOAMTELI CgJ3TArO M

BAArOCAOECHiA M O & tTA  nj^mOAOBHAFO OTU.A ■0'6OAOCiA.^^

The underlying thrust of the discourse on the decoration of Feodosii’s tomb 

points to the reward of being devoted to Feodosii, and the dire 

consequences of belittling his intercession. By the early thirteenth century, 

more recent and nearer monasteries and churches may have been in danger 

of diverting the devotion and wealth of Simon’s offspring away from the 

Caves Monastery. Georgii’s letter may have acted as a spur to remain 

faithful to the Caves Monastery.

The passing of time is either friend or foe to a saint’s veneration. 

Whereas Feodosii’s veneration seems relatively secure, Antonii was a 

different matter. One sign that Antonii was not venerated with the same zeal 

as Feodosii is the absence of any full-length vita along the lines of Nestor’s 

Zhitie Feodosiia. There is no mention in the Povest ’ vremennykh let of the 

date of Antonii’s death, his burial, posthumous miracles or nascent cult. 

Only the entry s.a.1051 gives an account of how Antonii started the Caves 

Monastery, conferring on it a blessing from the Holy M ou n t.T h e Kievo- 

pecherskii paterik refers to a ‘Life of Antonii’ seven times. At first scholars 

assumed this work was the missing vita of Antonii, but thanks mainly to 

Bosley’s efforts, these seven references have been shown to be 

misleading.^"  ̂ Once the Caves Monastery was firmly established, the

KPP, p.86
Shakhmatov argues that the second Cassian redaction of the Kievo-pecherskii paterik contains 

an expanded version of the Povest’ vremennykh let entry s.a. 1051, which the editor wrote after 
acquiring new information gleaned from a copy of the ‘Life of Antonii’. This work, Shakhmatov 
assumes, was lost after its inclusion in the second Cassian redaction. See A. A. Shakhmatov, 
Razyskaniia o drevneishikh russkikh letopisnykh svodakh, St Petersburg, 1908. Subsequently, the 
expanded version of the 1051 entry has been shown to contain no new information, but represents 
an attempt to harmonize internal contradictions.
^  Muriel Heppell examines the references made to the ‘Life of Antonii’ in the Kievo-pecherskii 
paterik. She demonstrates that one of the tales which refers to the ‘Life of Antonii’, the discourse 
on Mosei the Hungarian, is of earlier origin and on this basis dates the beginnings of the 
monastery to the early 1030s, rather than to 1051 (the date chosen by the compiler of the Povest’ 
vremennykh let). From this, she surmises that the ‘Life of Antonii’ is a more valuable source of 
history for the origins of Kievan monasticism than the Zhitie Feodosiia. See M. Heppell, ‘The 
“Vita Antonii ” a lost source of the “Paterikon” of the Monastery of Caves’, Byzantinoslavica, 1, 
1952, (hereafter Heppell, “Vita Antonii”), pp.46-58. Bosley points out, however, that the seven
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question of Antonii’s veneration became more pressing, after all he was the 

original founder of the monastery. By the time Simon and Polikarp 

compiled the Kievo-pecherskii paterik, there was evidently greater concern 

to form a composite identity for the Caves Monastery which resided in 

Antonii and Feodosii and all the monks who had since lived and died in the 

monastery. An identity based on the power of their intercession provided a 

natural link between the two founders and the company of monks.

Antonii’s role is depicted foremost as the initiator of the Caves 

Monastery. The Povest’ vremennykh let entry s.a. 1051 emphasizes how 

Antonii set apart the Caves Monastery by conferring on it the blessing from 

the Holy M ount.Repeatedly the writer draws attention to the blessing of 

the Holy Mount, and when a number of disciples have gathered, he once 

again underlines that Antonii confers on them the blessing, first from God 

and second, from the Holy M ou n t .T h e  monastery is perceived to have 

arisen from the blessing of the Holy Mount, \  w t  xoro rieye()CKtiM

6CTL WT BAAfOCAOgeHbtA C&/AT2&IK, Toj)'?»! nOLU6A'Z>’

Thus Antonii’s blessing is seen to distinguish the monastery from all the 

other monasteries in Rus’. Thereafter the focus switches to Feodosii.

discourses which refer to the ‘Life of Antonii’ are not about Antonii but other monks of the 
monastery. Not one, he observes, alludes to Antonii s ascetic life, his teaching, death or miracles 
- essential reading in a vita. Secondly, he finds no early South Slav manuscript which shows that 
Antonii was venerated as a saint in the Kievan period. Not until around 1400 does he find 
manuscript evidence of Antonii’s veneration in East Slav manuscripts. Significantly, the 
synaxarion reading for Antonii consists of the chronicler’s entry s.a. 1051 rather than a separate 
vita. This fact suggests to Bosley that there never was a vita of Antonii which conformed to the 
traditional pattern. See Richard Bosley, A History o f  the Veneration o f  SS. Theodosij and Antonij 
o f  the Kievan Caves Monastery from the Eleventh to the Fifteenth Century, Ph.D. thesis, Yale 
University, 1980 (hereafter Bosley, A History ).

Although Francis Thomson suggests that this refers to a monastery called the Holy Mount 
which is situated on a promontory south of Vladimir in Volhynia, Mt Athos would be assumed by 
most readers. See F. Thomson, Saint Anthony of Kiev - the facts and the fiction’, (forthcoming 
in Byzantinoslavica, 1996).
^  ‘Bon> RinCfc Bp\Tbtik C0B2>KyTM M WT BAArOCAOBEHbHk tCT« CeATWIA fojrtl, nOCTjJMJKÇ MryweHt CKATtlMi
rojrbi, \  BC7>A nOCT()MrAA’Z>, AA ByAM BAArOCAOBfHBe H\ BAC7> nêjJKO WT BofA, A BTOjWÇ WT CKATÎ.I1A fop.!’ (PVLL,
col. 157). When Antonii comes across Ilarion’s cave, he prays that God will establish him there, 
and that the blessing of the Holy Mount will be on that place: ‘m aa ByAeTb ha wtcrt cewb 
BAAr0CA0E6HbK CbATAHA PojrAI M MOKPO MryMeHA’ (PVLL, col. 157).

PVLL, col. 159
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Significantly, although the Caves Monastery is often called ‘Feodosii’s 

monastery’, it is not referred to as ‘Antonii’s monastery

Apart from the entry s.a. 1051, there is little written in the early 

sources about Antonii. Simon and Polikarp, as well as the later editors of 

the Kievo-pecherskii paterik, faced the task of giving Antonii a fitting role. 

As well as being founder of the monastery, Antonii is made a co-founder of 

the Church of the Theotokos. In this respect the first four discourses about 

the founding of the church helped, but evidently they offer an embellished 

rendering of events rather than a reliable sou rce .In  the Kievo-pecherskii 

paterik account Antonii merely gives his initial blessing on the church’s 

foundation and, according to the third discourse (an attempt to tie together 

the various strands concerning the church’s foundation), prays over the 

fixture site.̂  ̂Assuming Antonii died two years before Feodosii’s own death 

in 1074, he would have had no part in the construction of the church which 

only began in 1073.^  ̂ By a literary sleight of hand, however, Antonii 

becomes a founder of the church before it is built, and Antonii and Feodosii 

authorize the work of the icon painters after their death. In two visions, one

^ In the Zhitie Feodosiia Nestor constantly refers to it as the ‘monastery of blessed Feodosii.’ 
When he describes his own connection with the Pecherskii monastery, he writes of being ‘gt 
M̂ĤcTkipn M oTu.̂  -e-wAocMtA’ (JJsp misc, p. 134, fol.67b). The writer of the Povest’
vremennykh let entry s.a. 1074 also calls it Feodosii’s monastery.

Abramovich also suggests that the tales about the founding of the church owe more to legend 
and the literary depiction of the founding of St Sophia in Constantinople, than to fact. See 
D.l. Abramovich, Issledovanie o “Kievo-Pecherskom Paterike” kak istoriko-literatumom 
pamiatnike’, Izvestiia otdeleniia russkogo iazyka i slovesnosti, 7, 1902, 3, p.76. For arguments in 
favour of the authenticity of the opening discourses see Heppell, “Vita Antonii ”, p.48, and 
A.G. Kuz’min, ‘Letopisnye istochniki poslanii Simona i Polikarpa’, Arkheograficheskii 
ezhegodnik za 1968, Moscow, 1970, p.79.

When Antonii chooses the site for the church he asks, firstly, for the site to be dry with dew on 
the ground, and secondly, for the earth to be dry with dew covering the new site. Nestor, however, 
does not mention Antonii s presence at the founding of the church in the Zhitie Feodosiia. In 
order to harmonize with the earlier reference to Antonii’s role, the writer of the Kievo-pecherskii 
paterik adds an extra word of explanation to the text of the Zhitie Feodosiia: ‘ĉ TBopme momitby, m
M3B'tCTMCH CBÆTOe TO M"feCTO jJOCOK) C HfBKM  M H&KLI CYlilOlO M OPHH n o n \/V (H l(M  XepHle, HKO npe;KA« peneHHO, MCnOAHt B7>

OCHOBXHIm U,6pKBn’ {KPP, p.69).
‘ B a  m /VtTO WCHOB^H& G tlC T6 FleHÇpbCKMA H ryM eN O M b -^eW AOCbtM b M çnWCKOnOMb M M yM IA O M b  M

uMTpono/iMTY PewpriKi’ ( PVLL, col.183). From this reference the writer of the second discourse could 
have surmised that Antonii was dead by this time and therefore it would be reasonable to assume 
that Feodosii died in the second year after Antonii {KPP, p.6).
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reportedly seen by the craftsmen and the other by the icon painters, Antonii 

and Feodosii commission the work on the church. In a vision to the 

craftsmen, the Theotokos apparently warns them that they will not see 

Antonii since he will only bless the work, ‘cin ĥtohIm, Toniw EAArocAOKMKt, 

0T)(0AMTb ccro This conveniontly explains his absence at the

founding of the church. When the icon painters arrive at the Caves 

Monastery they demand to see the two men who commissioned their work. 

They realise they have seen a vision, only when an icon of the saints is 

produced and they recognize them as the men who commissioned their 

work. A unique feature of these tales is the way Antonii and Feodosii 

literally act and speak in unison. By comparison with early accounts in 

which they operate separately, here their identity seems artificially merged.

Together with Feodosii, Antonii is also portrayed in the Kievo- 

pecherskii paterik as an intercessor of the Caves Monastery. A comparison 

of the chronicler’s four tales about four early monks with the rendering in 

the Kievo-pecherskii paterik (here the tale of Isaakii is separated from the 

other three), shows how later editors widened the focus to include Antonii. 

In the Povest ’ vremennykh let the monks are described as the flock gathered 

by Feodosii.^  ̂ The writer begins and finishes his interlude about the four 

monks with the remark, tm bï»iuj\ m6|)ho|)M3 u.h -̂ ewAocbeBik In

his concluding remarks he describes how Feodosii’s prayers safeguard his 

contemporaries.^^ Feodosii’s intercession plays a key role in the tales of 

Damian and Isaakii. For example, when the demons taunt Isaakii after his 

recovery from their earlier assault, he is portrayed as shielding himself with 

the Lord Jesus Christ and with Feodosii’s p r a y e rs .B y  contrast, in the 

rendering of the tales in the Kievo-pecherskii paterik the gathering of the

KPP, p.6
‘BMPKeHoe CT̂A®, kjkc B-t cobokyhmat» (|)ewAo®nM’ (PVLL, col.188).
PVLL, col. 198
‘ H  n o C A Y lil\H B M  CAÀBY B o r y  ECeMOrYmeMy M -O-eWAOCBKBikMM M O Am'BAMM CBAIOAAKMM, CAABA E B tK  A M M H b ’

(PVLL, col. 198).
Isaakii says to them: ‘ h a  m o a w t b b i  o t u ,a  M o e ro  -e -c o A o c iA  HAAtwcj^X̂ Pf, p. 188).
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monks is attributed to the Lord rather than specifically to Feodosii/^ 

Antonii’s name is also inserted in the conclusion, ‘hx ca\ by KceiviorY#HY Bory m 

ero MATej>H, M Cg^biy OTeu.t ĤTOHi\ H "̂ eWAOCk clbmoâ ĉmm’/^

These minor changes are evidence of a trend which characterizes the Kievo- 

pecherskii paterik - the converging roles of Antonii and Feodosii. Simon 

and Polikarp had an interest evidently not just in Feodosii, but in Antonii 

and the other monks. In the earlier accounts (from the eleventh to twelfth 

centuries) Feodosii’s distinctive role as intercessor is complemented by 

Antonii’s position as the one who initiates and blesses. By the time Simon 

and Polikarp are writing in the first half of the thirteenth century, and 

certainly by the time editorial work is conducted in the fifteenth century, a 

shift in perception is evident through the use of a fixed formula addressing 

Antonii and Feodosii as joint intercessors. By this time there is also a 

greater awareness of the heritage derived from the whole company of 

monks who have lived and died in the monastery.

Simon’s attachment to the monastery is seen in his rebuke to 

Polikarp that he should even contemplate leaving the monastery. He writes 

that surely it befits Polikarp to weep, since he abandoned a monastery of 

such holy fathers and monks, ‘necTHUM M̂HxcTLi|)b ri6He|)bCKbiM cgĵ rbiy oTeu,b 

M "̂eOAOCî  rieH6|)bCKbl)( M CB̂ biy 0T6U.b He|»H0()M3 eu,b, c In

memorable words Simon sums up his own devotion to the Kievan Caves 

Monastery. The glory of being bishop he likens to dirt, for he vows that he 

would rather be swept up with the dung in the Kievan Caves Monastery and 

trampled on, or be among the poor before the sacred gates, than be forced to

‘ B-fe K t  M C T M H H y  n p e A H B H O  H IOA« K M A tT M ,  C L K tK y n H  BO f o c n O A B  T \ K b l  K t  OEMTOAM M A T f p f  CBOOh ’

{KPP, p. 94). Possibly this opening line has been inserted by a later editor, as a variant reading 
based on Abramovich’s so-called main redaction (O) is different.

KPP, p. 189. Repeated allusions to Antonii alongside Feodosii are, I suggest, the work of a 
later editor. Abramovich notes variations between the various redactions. In the O redaction, this 
section resembles more closely the reading found in the Povest’ vremennykh let. It omits ‘Bory m 
npfHWTfeM ero MAxepM n cĝ rbi)< oTeu.î> ĤTonk’ and preserves the reference to Feodosii’s prayers ‘m 
êoAoclBbiMM moamtk\mm’ {KPP, p. 189). The Arsenian redaction also reveals differences and contains 

only the stories about Damian and leremei.
KPP, p. 100
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leave the monastery. He asks Polikarp where else such miracles have been 

performed, or such fathers shone forth. At the end of his letter, he 

underlines his faith in both Antonii and Feodosii: ‘m ce tm, ck\?kio, mto

mom THÎÀHle M KZi CB̂ OMy ĤTOHIio M -̂ eOAOCiK)’.̂ ^

As well as linking Antonii and Feodosii as co-founders and co

intercessors, a separate tale in discourse fifteen, is devoted to Antonii in the 

role o f intercessor. Simon says that he has heard the tale from the elders 

who heard it from eye-witnesses. Evidently the tale does not belong to the 

earlier written sources, and takes place when Pimen is hegumen, possibly in 

the second half of the twelfth century. The story tells how a foul stench 

comes from the place where the body of Onisifor’s spiritual son has just 

been buried. Through a series of dreams Antonii rebukes Onisifor for 

allowing a man who had led such a sinful life to be buried in the cave 

alongside him and the brethren. Once Onisifor and Pimin have decided to 

remove the offending brother, Antonii appears again to Onisifor and says:

‘ C M M AM M M C H  A y U J H  CCrO, H6 M O ry  H jJCC TynM TM  0B^T2v MOCPO, CMCC K KMvl

O B 'tm avyC H , 5 ÎK 0  BCHKb MOAOMCCHBIM 3 A ' t  nOMMAOB\H7> B y A ^ T B , MUjC M r j^ t li lC H B  CCTb’ .^ ^  N O

Other source hints that Antonii made this promise which strongly recalls 

Feodosii’s last promise to the monks in Nestor’s Zhitie Feodosiia. Antonii’s 

reference to the other holy brethren buried in the cave suggests that he is 

speaking some time after the monastery was first founded. He reasons that 

if  God was willing to spare a city for the sake of twenty righteous men in 

Abraham’s day, how much more will he have mercy on those who die in the 

monastery for the sake of Antonii and the holy company buried with him. 

This argument represents a development in the thinking behind the promise 

of salvation for those who die in the Caves Monastery. Intercession is seen 

to be made not just by Feodosii, but also by Antonii in the company of

KPP, p. 103
Muriel Heppell suggests that Pimin, who died in 1182, could have been Polikarp’s predecessor 

{The Paterik, p. 120, n.370).
KPP, p. 105
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monks who have died. Furthermore, the fact that the sinning brother was 

buried in a cave reinforces the idea that the caves too were a sacred burial 

ground, a fact possibly overshadowed by the Church of the Theotokos 

where Feodosii lay interred. Presumably Antonii’s relics were never found 

and translated, and therefore were not a source of veneration like Feodosii’s 

relics. It suggests that this story may have been designed to bolster the 

flagging veneration of Antonii. In an aside to Archimandrite Akindin, 

Polikarp hints at the fading veneration of Antonii’s life and labours,

‘ a MBMOCJÎ, KÀKO nj>6nOAC»BH\rO OTU.À H M U erO

An extension of Feodosii’s role as intercessor may have seemed 

the best chance of reviving his veneration among the people of Rus’ at the 

time when Simon and Polikarp were writing. How successful was the 

adjustment of Antonii’s role to that of intercessor? Kirill of Turov, writing 

in the twelfth century, calls Feodosii, ‘ckht̂ po nj>enoAOBHô.ro otu.̂  'O’eoAocin, kc6h

PyC M  CE'feTM AbHM Kà., O B 'tm ^ K lU ^ rO C H  3 ^  CAOBO O T A ^ T M  HA CTj)AlUHOM'L T b OCMÏ^ C ^ A t ’ . ^

Clearly Feodosii’s reputation as intercessor in the face of judgement was 

thriving, even if, in this instance, Antonii was left out.̂  ̂ Although Antonii 

may not have acquired his role of intercessor with the same rapidity as 

Feodosii, the attempt to merge their identities into a common one of 

intercessor, speaks of the power of Feodosii’s role as intercessor and the 

image of the Cave Monastery and the Church of the Theotokos as a place of 

intercession.

First and foremost, the Caves Monastery was perceived as a place of 

prayer. While Antonii came with the blessing from the Holy Mount, it was

This reading is from the Arsenian redaction. By the time of the second Cassian redaction both 
saints are mentioned, ‘amrmocæ; k\ ko Bbiuuà. e6mika.\ 0Teu.b Hà.LUM)( AiHTOHlx M
•e-eoAocl\’ (KPP, p. 132).

Gebete, Saturday Matins, p.337
Richard Bosley traces how Antonii was finally venerated in his own right as an ascetic and 

mystic in the fifteenth century. He suggests that a move toward hesychasm and a renewed interest 
in links with Byzantium reinvigorated the cult of Antonii. In 1460 he notes that Archbishop Iona 
of Novgorod commissioned Pakhomii the Serb to write an office for Antonii. See Bosley, A 
History, pp. 144-52
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Feodosii who turned the monastery downside up, transforming the 

inconspicuous group of cave-dwelling ascetics into a prominent symbol of 

spiritual life. Nestor’s Zhitie Feodosiia captures the distinctive marks of the 

monastery’s identity which would later be developed and up-dated, but not 

radically reshaped. First, Feodosii and the Caves Monastery are seen to be 

not an inferior copy of a superior Greek, Syrian or Egyptian monastic 

model, but a unique phenomenon among the community of Christian 

nations. Precisely because of the comparatively late conversion of Rus’, 

Feodosii and the monastery are perceived to be all the more remarkable, 

providing spiritual light not just for Rus’ but globally. In this respect, 

Feodosii’s life of intercession was regarded as a spiritual landmark for Rus’.

Second, the Caves Monastery expressed what dominated the 

spirituality of Rus’ - the life of the heavenly kingdom glimpsed on earth. 

Through a life of prayer heavenly reality is seen to break through the earthly 

in the Zhitie Feodosiia. This is apparent in a series of revelations granted as 

a result of Feodosii’s intercession, concerning the founding of the Church of 

the Theotokos. Nestor views this revealed reality not as a fleeting vision, 

but as a more solid and enduring reality than offered by the visible world.

Third, Feodosii’s promise to mediate for those who died in the 

monastery meant that the very ground of the monastery became the ground 

of salvation. By linking the monastery’s condition to his position before 

God, he further guaranteed his continued veneration by successive 

generations of monks. With his promise to be present in spirit, he stepped 

beyond the role of intercessor and took on the role of mediator after the 

model of Christ. In this way the monastery and church are revealed as 

sacred ground, and Feodosii’s prayer the direct link with heaven.

The destiny of baptized Rus’ was no longer confined to the life of 

this world, but ultimately was to be realized in life after death. Before 

entering the after-life the individual still had to face judgement. In this 

respect Feodosii presented an unparalleled asset to the monks and the
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people of Rus’. Lay people shared Feodosii’s promise of intercession in a 

number of different ways. For those who had known him personally, like 

Simon and Maria, there was the opportunity to be buried in the Church of 

the Theotokos alongside him. Simon also secured a written prayer from 

Feodosii and ordered that it be placed in his hands at his death. A closer 

reading of the discourse suggests that the writer was not claiming that the 

prayer written by Feodosii was the same one used in his day, as has been 

previously assumed, merely that he initiated this custom which was thought 

to be unique to Rus’. Behind Feodosii’s role as intercessor and mediator lay 

the thought of Judgement Day, a concern which preoccupied the religious 

thinking of Rus’, in particular the monastic chapter. Any tangible comfort, 

whether Feodosii’s relics in the church or a written prayer placed in the 

hands of the deceased, was prized in this context.

Georgii’s testament is also used as a guarantee of Feodosii’s 

intercession for his family. No longer connected exclusively with the Caves 

Monastery, Feodosii’s intercession is seen to be effective in the surrounding 

villages and by extension even in distant Suz’dal, providing that he is still 

honoured. Simon and Polikarp, the compilers of the Kievo-pecherskii 

paterik were faced with the challenge of forming a homogenous identity for 

the monastery which included Antonii and all the brethren, as well as 

Feodosii. Here, I suggest, they had the task of compensating for the 

emphasis on Feodosii’s reputation as intercessor, which characterizes all but 

one of the early accounts of the Caves Monastery. Antonii’s role is 

strengthened in a number of ways, for example by elaborating his part in the 

founding of the new church, by inserting his name alongside Feodosii’s as 

co-intercessor, and adding a tale devoted to the power of his intercession. In 

this way Simon and Polikarp’s composite work not only recorded the 

spiritual diary of the monastery, but also developed it as a place renowned 

for the power of its intercession, rising from its founders and the monks 

who died and were buried there. At the heart o f the identity of the Caves
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Monastery lay the power of intercession by holy men dwelling on holy 

ground - perceived to be a ladder to heaven.
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Vladimir Monomakh’s prayers and spirituality

By the time of Prince Vladimir Monomakh Rus’ was more 

established as a Christian nation but was beset by familial conflicts 

involving the sins of the fathers and their children. No longer was one 

decisive act by a single ruler, such as Vladimir I’s baptism, sufficient. 

Required were political and moral principles by which a family of 

squabbling and allegedly Christian princes could live united as one people. 

In the Pouchenie these principles can be discerned in the prayerful 

meditation from the Psalter and in brief prayers which intersperse the work.

The Pouchenie opens by describing a moral dilemma. Monomakh 

narrates how once messengers from his kinsmen rode up to him, urging him 

to join their attack on the Rostislavichi, and threatening that if he holds back 

he would have to fend for himself. Monomakh’s response to the invitation 

to break his oath and encroach on his cousins’ territory is expressed through 

the words of the Psalter, which I will treat as material for prayer. Although I 

recognize that it could be argued that the extracts from the Psalter do not 

relate to the subject of prayer, there is reason to treat them as prayer. In the 

Judaic tradition and from the days of the early Church the Psalter was used 

as a prayer book and in the Middle Ages continued to enjoy undiminished 

popularity. It is difficult to over-estimate the impact o f the Psalter on the 

medieval Christian mind and for Monomakh its centrality would have been 

self-evident.^ Here Monomakh evidently turns to it at a moment of crisis in

’ Monomakh assumes a knowledge of the liturgy and Psalter on the part of his reader. Three 
times in the Pouchenie he uses the shorthand after Biblical quotations, indicating that
either he expected his reader to continue from memory, or at least have access to look them up. In 
the first instance Monomakh cites the verse in the Psalter which struck him,
A»yuje? Bck̂ w cMym̂eujM ma’ m At the end of his selection of extracts from the Psalter ‘npoŝ tA’
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his life, his eyes alighting on the verse: ‘gcyw k c m ,  A ^ y i u e  w w & ?  BcKyw

cMyMitKCM MA? OynoKÀ H&, EofA, tÀKo McnoB'feMCA KMy’.̂  The psalmist’s cry is not 

addressed directly to God but records his inner dialogue, designed to lift his 

soul to God and spoken before God. In this sense I shall consider the 

extracts ftom the Psalter as both prayer and meditation. Otherwise, prayers 

are hardly marked in the text and do not begin in a conventional way by 

invoking God and closing with ‘amen’. A more formal prayer which follows 

the letter to Oleg, previously attributed by critics to Monomakh, has been 

shown to be of later origin.^

One drawback to any study of the Pouchenie is the fact that only one 

copy survives inserted s.a. 1096 in the Povest’ vremennykh let of the 

Laurentian redaction. Whereas Monomakh’s letter of forgiveness to his 

cousin relates clearly to the events of 1096, after Oleg killed Iziaslav 

Monomakh’s son, the Pouchenie is harder to date. The opening incident 

dates to before Monomakh’s reign as prince of Kiev, while the last record 

of Monomakh’s military and hunting engagements can be dated 1117."̂  

Various suggestions have been mooted about the time of composition. 

There has been considerable debate over whether the phrase ‘ĥ  nyTM

AA c\H6x C'tA/x’ should be understood literally as a distant winter’s 

journey, or, as a metaphor for old age when man is approaching the time for 

his body to be carried to burial ‘h\  c\ h6x’ and his soul taken to a distant

occurs a second time, ‘“B\AmAOKMo TocnoAA ha bcako kjxma, bomhy )cbaa\ kpo” m nposAfA’, and, thirdly, he 
finishes a quotation from Isaiah with the words ‘ m  n p o n e e ’ .

" PVLL, col.241
 ̂ A.I. Musin-Pushkin, Dukhovnaia velikogo kniazia Vladimira Vsevolodovicha Monomakha 

detiam svoim, nazvannaia v letopisi suzdal’skoi Pouchenie, St Petersburg, 1793, doubted that 
Monomakh wrote the final prayer. R. Mat’esen (Mathiesen), ‘Tekstologicheskie zamechaniia o 
proizvedeniiakh Vladimira Monomakha’, TOOL, 26, 1971, pp. 192-201, offers a convincing 
refutation of Monomakh’s authorship of the prayer. Although at least two thirds of the prayer 
consists of extracts from the Lenten liturgy, he identifies one fragment which derives from a 
prayer canon by Kirill of Turov. Bearing in mind the originality of the canon and the likelihood 
of Kirill’s authorship, Mathiesen points out that it is highly improbable Monomakh would have 
had a chance to hear or read it before his death in 1125.

See A. Orlov, Vladimir Monomakh, Moscow, 1946, p. 101.
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place/ Shliakov pins down the date to the ninth of February 1106, while 

Monomakh was journeying to Rostov and writing under the influence of the 

Lenten readings/ I propose to dispute the view that Monomakh is governed 

foremost by the Lenten mood of the excerpts from the Psalter. Likhachev, 

agreeing with the view that Monomakh composed the Pouchenie in old age, 

points out that the reference to a literal distant journey does not explain why 

the writer should see himself as someone whom the reader can dismiss as 

talking nonsense I would add in support of this view, that two

other outbursts of praise for God’s care, one found at the beginning 

Eorx, ma abh6bï> r|)tLUH\ro Aon|)OK3̂ An),̂  and the Other near the

end ( ) ( B \ A K )  Eorbi M n j ) O C A \ K L A A K )  M M A O C T b  KPO, M A  r j J 'B U J H X r O  M X yA ^ ^ rO  CeMIKO A - Ë T

CBAKA vvT HxcL cMepHW)CL),* also coiToborate the impression of the 

writer’s advanced years. In this case, it appears that while Monomakh’s 

initial inspiration may have come from the events of 1099, his final editing 

or record was finished in 1117, or even in 1125 when Monomakh was past 

seventy.^ In view of the Pouchenie^s disjointed shape, Fennell goes so far as 

to suggest that it may have been put together for the first time by Lavrentii 

in 1377.^  ̂ Refuting this opinion, I will illustrate how the Pouchenie shows 

more evidence of being compiled with intentionality rather than 

haphazardly as has been assumed in the past. Whether Monomakh

 ̂ Likhachev draws attention to the parallel with Feodosii who is placed on a sledge when he is 
dying, and from there he explains his final testament. See V.P. Adrianova-Peretts et al. (eds), 
Povest’ vremennykh let, II, Moscow-Leningrad, 1950, (hereafter Povest’, II), pp.433-4. V.A. 
Voskresenskii, Pouchenie detiam Vladimira Monomakha, St Petersburg, 1893, p.271, on the 
other hand, argues that the Pouchenie was composed in 1099 while Monomakh was travelling to 
Rostov and the events thereafter were added later by Monomakh or by the chronicler in 1118. He 
pays particular attention to the phrase ‘m ce HUHt may •
 ̂ N.V. Shliakov, ‘O Pouchenii Vladimira Monomakha’, Zhurnal Ministerstva narodnogo 

prosveshcheniia, 1900, 6, May & June, pp.209-58 
 ̂PVLL, col.241 
 ̂PVLL, col.251-2
 ̂Dimitri Obolensky, Six Byzantine Portraits, Oxford, 1988, pp. 102-3, supposes that Monomakh 

wrote his autobiography in 1117 after the last of his labours mentioned in the Pouchenie, but 
suggests that his initial inspiration came from the events of 1099. Istrin assumes that Monomakh 
wrote his work in 1125 when he was past seventy as a kind of testimony inspired by death’s 
approach. For a summary of earlier views on this question see Likhachev, Povest’, 11, pp.430-4. 

Fennell, Early Russian Literature, pp.64-79.
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composed the Pouchenie in stages and then re-edited it at the end of his life, 

or compiled it in its present form just before his death, is of secondary 

importance.

When was the Pouchenie's inserted s.a. 1096 in the Laurentian 

redaction, and why? The Pouchenie shows all the marks of being added 

after the initial stages of the chronicle’s compilation. Monomakh’s exploits 

end in 1117 and therefore do not strictly belong s.a. 1096. Scholars have 

offered various explanations. If the Pouchenie finishes in 1117 and the 

chronicle ends 1110 with Sil’vestr’s postscript dated 1116, then 

Shakhmatov supposes the third editor of Povest ' vremennykh let was biased 

toward Monomakh and added the Pouchenie in 1118 when a third redaction 

was compiled. Voronin takes his cue from the state in which the text of the 

Pouchenie survives. There is a lacuna of four and a half lines at the 

begirming of the text and no clear division between this first work and the 

letter to Oleg which follows. This fact, Voronin argues, points to the 

existence of an independent manuscript which contained a collection of 

Monomakh’s works in which the first folio was damaged by frequent use. 

He assumes that such a manuscript existed for some time apart from the 

chronicle, and, that judging by the single copy which survives, was not 

widely available. If it had been included in the Povest ' vremennykh let, then 

he argues it would have appeared in other redactions. By attributing the 

prayer which follows Monomakh’s letter to Prince Andrei Bogoliubskii, 

Voronin proposes that the content of the notebook was inserted not in 1118 

but rather while developing the Vladimir chronicle. Looking at the broader

” N.N. Voronin, ‘O vremeni i meste vkliucheniia v letopis’ sochinenii Vladimira Monomakha’ 
in Istoriko-arkheologicheskii sbornik k 60-letiiu A.V. Artsekhovskogo, ed. D.A. Avdusin & 
V I. lanin, Moscow, 1962, (hereafter Voronin, ‘O vremeni’), pp.265-71.

Voronin argues that the closing prayer after the letter expresses a mood of deep pessimism, 
which would have dominated the last days of Andrei Bogoliubskii rather than the last days of the 
optimistic Monomakh. He points out that most of the prayer is addressed to the Virgin who was 
viewed as the guardian of Vladimir, which was in grave danger in the last years of Andrei 
Bogoliubskii’s reign. Moreover, Voronin notes that the inclusion of excerpts from the canon of 
Andrew of Crete seems appropriate for one called by the same name - Andrei (‘O vremeni’, 
pp.268-71). A note of caution is always needed when judging prayers on the basis of tone.
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sweep of the Povest' vremennykh let  ̂ Likhachev suggests that the editor 

anticipated the summit at Liubech in 1097, laying a foundation for 

Monomakh’s moral vision in his Pouchenie}^ Although the prominence of 

Monomakh and his vision interconnects the events, the Pouchenie's unique 

occurrence in the Laurentian redaction and its different aim and form as an 

instructive piece of writing, set it apart from the other narratives of the 

chronicle.

Returning to the question of the Pouchenie"s composition, Ivakin 

suggests that the work was extensively re-edited. Only by repositioning key 

sentences and omitting passages, does he envisage that the work may have 

followed a more conventional ordering. Although Ivakin recognizes that 

these editorial ‘additions’ were probably written by Monomakh, he 

supposes that the separate fragments were put together randomly without 

any binding idea. Fennell, on the other hand, acknowledges certain features 

of the Pouchenie which give it shape - namely Monomakh’s addresses to 

his children and his audience, and the mood running through the excerpts 

from the Psalter of finding help in the Lord - but concludes that the 

quotations which follow are unconnected and form more of a miscellany. 

On the contrary, I would suggest that Monomakh’s Pouchenie displays a 

clear sense of order in which prayer, especially the extracts from the 

Psalter, plays a significant role.

Repentance dominates most prayers and would not necessarily have been considered a negative 
feature.

Cherepnin argues that the Pouchenie was connected with the discourse related by Giuriata 
Rogovich about the Northern peoples and organically linked to the story of the blinding of 
Vasil’ko. See I.V. Cherepnin, ‘Povest’ vremennykh let’, Istoricheskie zapiski, 25, 1948, pp.318- 
2 1 .

I.M. Ivakin, Kniaz' Vladimir Monomakh, Moscow, 1901, (hereafter Ivakin, Kniaz’ Vladimir), 
pp.77-9, suggests that mi kcmy He mob*. cm’ belongs to the end of the introduction,
while the phrase beginning ‘ncjJBoe Bor\ m Aoyuj\ cbok»’ opens the Pouchenie. In the narration of 
the messengers’ arrival, he notes the extra conjuction in ‘oYCĵ tTom̂ bo ma cali’ and posits that this 
could have served as an illustration for the second point, ‘BTOjJoe’, which could be expected to 
follow the first, ‘nepgoe’. However, Monomakh uses a similar device later in his work to reiterate 
the importance of an action, rather than the first of a list: ‘nepBoe k û pkbm’.

Fennell, Early Russian Literature, p.67
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Monomakh’s introductory statement underlines his Christian 

heritage, drawing attention to the fact that even his blessed and glorious 

grandfather, Jaroslav, took part in his christening. Judging by the 

chronicler’s depiction of laroslav the Wise, later generations saw his reign 

bathed in a rosy glow of princely unity. Following on from the lacuna of 

four and a half lines, Monomakh underlines his belonging to the princely 

line, attributing his preservation from calamity to God’s mercy and his 

father’s (or fathers’) prayer (no w t h m  MOAMTK t̂). Likhachev interprets this as a 

reference to half-heathen ancestral prayer, inferring that Monomakh gave 

more credence to popular religion in Rus’ than is acknowledged by critics 

who depict him as an acolyte of the Greek Church. Birkfellner replies to 

Likhachev’s comments in an article, where he examines the various 

instances of the occurrence of the adjective ‘ o t l h l ’  in the Povest' 

vremmenykh let. He concludes that in most cases it is applied to the prince 

of Kiev, who is senior but not necessarily the literal father. Nevertheless, 

this does not obviate Likhachev’s point that Monomakh valued the prayers 

of his uncanonized father or forefathers. It is worth bearing in mind, that the 

writers of the Skazanie and of the Povest ' vremennykh let also insert prayers 

made to princely ancestors, not least by Gleb, as noted earlier. In the 

Pouchenie reference to ancestral prayer emphasizes Monomakh’s 

consciousness of his descent from a Christian dynasty, undoubtedly a 

reminder to his children (including his nephews) that their extraction from a 

Christian ruling family should affect his behaviour and theirs. In this way 

ancestral prayer is enlisted to help unify the ruling princes in the Christian 

faith.

Having established his belonging to the ruling Christian clan, 

Monomakh starts in media res with his moral dilemma and finishes his first

Povest’, II, p.433.
G. Birkfellner, ‘Ot’nia molitva’, Slavistische Forschungen, 60, 1990, pp. 127-37. By the 

fourteenth and fifteenth centuries, Birkfellner observes, the principle of seniority was defunct and 
such a reference would no longer be understood in the same way.

See p.lOI.
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section with a eulogy to the creator. Generally ecclesiastical works begin 

with the creation, after which the individual finds his place. Such a 

scenario, however, could be seen to touch the nerve of politicking among 

the princes of the late eleventh and twelfth century. With the Prince of Kiev 

at the helm, the princes were supposed to act in unison to defend the right 

of each to their patrimonies. In this instance the princes were acting jointly 

as aggressors, and Monomakh is isolated by his decision to abide by his 

oath. The status of this event is significant in providing a role-model for 

future rulers, and as such Monomakh only sketches in details, without 

narrating the outcome. Of pivotal importance to the incident, and to the 

Pouchenie as a whole, is Monomakh’s meditation ftom the Psalter which 

can be seen to explain his actions.

Monomakh’s meditation is taken exclusively from the Psalter and is 

not interspersed with quotations from other sources. A careful scrutiny of 

this section reveals a clear line of argument. In my view, two false 

interpretative trails have been laid. First, the passage has been elucidated in 

terms of psalmomancy. Two variants have been put forward. One is to 

interpret Monomakh’s comment, Kti hc awbx, \  nê cAHAf̂

as his response to his consultation of the Psalter as a divinatory 

book.^  ̂ Although Speranskii doubts that Monomakh used one of the 

divinatory psalters with notes attached to the text, he proposes an alternative 

method. According to this formula, the diviner chooses the first letters of an 

opened page of a Psalter or Gospel and then divides the letters into good 

and evil, or even and uneven letters to obtain his message. This, he 

suggests, is how Monomakh may have assembled his ‘favourite words’ and 

arrived at the answer, bî>i ne ak>b\, \  nê SAHAhA

However, he admits that this result does not tally with answers found in 

divinatory Psalters from the eleventh to fourteenth centuries, nor with the

A. Orlov, Vladimir Monomakh, Moscow, 1946, pp. 121-2, cites M. Speranskii, Iz istorii 
otrechennykh knig I, (Pamiatniki drevnei pis’mennosti i iskusstva 129), St Petersburg, 1899, 
pp.5-6 & pp.59-61
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method which relies on initial letters. This remark makes better sense if  it is 

understood as Monmakh’s comment about the structure of his work as will 

be discussed below.

Ivakin arrives at the idea of divination from a different angle. He 

draws attention to the verb Monomakh employs when he writes that a 

particular passage from the Psalter struck him, ‘ to mm  c a  k w h a ’ .^ °  Ivakin 

relates this to Sreznevskii’s observation that this same verb is used for the 

casting of lots.̂  ̂ He cites a second example of this verb in the context of 

divination, when Prince Vladimir VasiTkovich is described as opening one 

of the books of the prophets at random, and is struck by an extract which he 

uses to locate the site of his new town. Ivakin suggests that when the verb 

‘vynut’sia’ is used in relation to a book, as in the two previous examples, it 

must be understood figuratively. The diviner, he adds, still has the task of 

applying the extract to his situation. The theory of psalmomancy, however, 

overlooks one crucial fact. Monomakh does not open the Psalter to seek 

guidance. He has already responded to the messengers news in a decisive 

way without seeking additional confirmation. In this instance, it may be 

more accurate to speak of retrospective divination since Monomakh 

subsequently opens the Psalter seemingly at random, and is struck by a 

particular verse from which follows his meditation.

A second way of looking at these extracts has been to emphasize the 

fact that they are taken from the readings for the pre-Lenten and Lenten 

season, a theory advanced by Shliakov. He argues that Monomakh wrote the 

Pouchenie in 1106 under his recent impressions of the first week of Lent at 

a hunting lodge near Rostov.Istrin agrees in a more general vein that 

Monomakh’s choice might have been motivated by his affinity with the 

penitential character of psalms of this season.^  ̂ This argument, however, is

Ivakin, Kniaz’ Vladimir, pp.89-90.
Ivakin, Kniaz' Vladimir, p.84
Shliakov, ‘O Pouchenii’, 6, May & June, pp.209-58
V. M. Istrin, Ocherk istorii drevnerusskoi literatury, Leningrad, 1922, (hereafter Istrin, 

Ocherk), p. 164.
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seriously weakened by the discovery that the final prayer after Monomakh’s 

letter, containing a significant number of quotations from the Lenten liturgy, 

is no longer attributed to him. In addition, to focus solely on the penitential 

setting of the psalms in the Lenten liturgy, overlooks the content of the 

Psalter excerpts. They offer the reader neither a general exhortation to find 

their strength in God, nor an example of psalmomancy, rather they evoke a 

picture of the righteous man who inherits the land and enjoys ultimate 

victory over the wicked. Monomakh affirms that his children live in a moral 

universe where, S c t l  s b o  B orz» c y A ^ M  3 c m a h ’ . Thus the selection of excerpts 

acts as a commentary on the events Monomakh describes, explaining to 

posterity the philosophical basis of his life in the words of an authoritative 

text.

Most of the first half of Monomakh’s selection from the Psalter is 

taken from psalm thirty-six, which encapsulates the contrast between the 

wicked and the righteous man. The first verse exhorts the reader not to be 

jealous of those who do evil, nor to envy those who break the law, ‘hg 

AyKÀKHyKimiHt, HM 3 K̂MAn bg3 k̂ohlg’ This advice is of particular

relevance for princes tempted to break their oath in order to benefit 

themselves. Rather than proceed to the next verse which elaborates on the 

transience of the wicked - ‘33vhg ^ko hXAfo - Monomakh skips

several verses and picks up the text again to pronounce the verdict on the 

wicked found in verse nine. A smooth transition is made between verses 

one and nine since, verse nine also continues with the same conjunction as 

verse two ‘3 ĥg’, and repeats the word used earlier for evildoers - ‘3 \hg 

AyKaiKHywimiM hot|»gb/xtca’. By contrast, it is the meek and those who wait 

patiently for the Lord who are seen to possess the land. Monomakh 

reiterates this idea for a third time in the words of the psalm. These verses

PVLL, col. 241
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comment directly on the question of inheritance and land, a topical issue 

among the princes of Rus’.

As an old man, Monomakh would have identified easily with the the 

psalmist’s cry which he cites, n If indeed Monomakh

was writing the Pouchenie in his old age, then his current position as prince 

of Kiev vindicated his decision taken earlier not to grasp at the seat of Kiev 

but, according to the chronicler, instead to wait patiently until popular 

demand conferred on him this role.

The course of the righteous man is seen to involve struggle, and 

Monomakh emphasizes the need to turn from evil, do good and actively 

pursue peace. In order to include this third crucial imperative, Monomakh 

combines the relevant verse from psalm thirty-six, chx oTt \

AOB()o, Ï Kb KtKt with a siuiilar sentiment from another

psalm, ‘ oXj’KAOHM ChX OTT> I TBO|)l AOB|>0, I tO foim an

amalgam - ‘ ovIKAOHMC/X W T  CTK0|)M A0B|>0, K3HU];H M M ^\, M n 0̂ 6HM M g K t K t l

B'feKx’.

As an editor, Monomakh’s abbreviation of extracts shows a tendency 

to reduce the text to the essentials of an argument rather than to elaborate it. 

For example, the fuller rendering, ‘ott̂  rocnoA't cTonti v6AogeKc\|' ïcnj)ABhXT2> cbx, ï

n ^ T B  ero  BLC)(OUJeTZ> 3 'BAO. CpA^^ CtA n ^ A ^ T t ,  HC nOj>^THT2> CWV, tK O  fOCnOAB H0A'Z>6MA6T'L

M ero,̂  ̂is abbreviated to convey the key point, ‘ctohli yeAogeKy Mcn()Aĝ Tĉ .

K r A ^  C/X n A A ^ T B , M HC |»A3BB6TBCA, hAKO PoCnOAB nO Aï>eM A6TB C yK y K ro ’ .

While stressing the natural and persistent hostility of the wicked to 

the righteous man Monomakh at times omits phrases from the original 

which indicate God’s rescue or the psalmist’s faith so that the picture of 

opposition remains uppermost. As a result the sentences do not always read

PKLL col.241 (Ps. 36:25)
Sever'ianov, S. (ed.), Sinaiskaia Psaltyr', Petrograd, 1922; repr. Graz, 1954, (hereafter 

Psalterium Sinaiticum), 48a, Ps. 36:27 
Psalterium Sinaiticum, 41a, Ps. 33:15 
Psalterium Sinaiticum, 47b, Ps. 36:23, 24
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fluently. Quoting from psalm one hundred and twenty-three, c tx tm

H e A O B C K O M ’L ,  OVj’B O  n O / K e |) < \M  H ï» !  B 7 > I I U ^ ,  B H e r A ^ ^  n j J O r H ' B B ^ T M C A  K ivJ>O C TM  K P O  H T i l ,  C\{'BO

BOA^ B ti Hz>i noTOHMAiv’ ,^^ Monomakh omits the preceding clause, 'tK o  x iu re  m  

rocnoAL BM E'hw'h  B7> without wluch the sentence does not flow

smoothly. In two further examples, Monomakh’s editing also appears 

deliberately to intensify the relentless opposition which the righteous man 

endures. Citing the psalmist’s words, ‘ hommaym m a , Bo-^e, jako non|>A m a  ye^oBeKt

BeCB A^HL B0|>ACA, CTy;Kkl m m . rion|)MlJA m a  B|)A3M m om , tAKO MH03M BY|)K)II];MCA CO MHOK)

cBtiiM c’ ,^^ Monomakh breaks off before the psalmist expresses his faith in

God in the face of his persecutors, a cry that is heard in the next verse, ‘ bcci.

ACHL Hc ĉ BoiÆ chA, A3 T> cYMBBAiÆ HA tka’.̂  ̂ fri SL second example, Monomakh

quotes, ‘ m3 mmm m a  w t  BjJArZi mom^t^, Eo^c, m wt bctak>ii];m)( ha  m a  w tm m m  m a . M3 babm

, 33
M A  W T  TBOj^AHÎMA BC3AK0HBC, M W T M^^KA K̂ OBM CHACM M A , tAKO CC «YAOBMLUA A^yiMW MOW ,

but halts before the emphasis shifts to innocent suffering, ‘ h a h a a ^  h a  m ïa

p. » 34
K^tnBLlM, HM B63AK0H6HB6 MOC, HI Ff’t.yi'b MOM \ OCHOAI •

Joy and praise are brought to the fore as Monomakh reaches the end 

of his selection. Here the excerpts relate specifically to the victory and the 

joy of the righteous. In the present the righteous may endure unremitting 

opposition and suffer apparent defeat, but Monomakh sees their ultimate 

victory in vivid terms, ‘ b o 3B 6c c a m t c a  m i j a b c a h m / c m  m  c p a ^ ^  b m a h t b  m c c t b ,  j i y u ' t  c b o m  

cYMwcTL B KjioBM ppiuHMKA’.̂  ̂ fristead of dwelling on innocent suffering, 

Monomakh chooses to illustrate hope in a future when mourning will be 

turned to joy, 'Bcycjit b o a k o | ) m t c a  h a a h b ,  m  3«<8T | > a  jiAAocTA’ .^^ Before the final

^^PVLL, col.242 (Ps. 123:2,3)
Psalterium Sinaiticum, 169b (Ps. 123:2) 
PVLL, col.242 (Ps. 55:2,3)
Psalterium Sinaiticum, 69a, Ps. 55:4 

”  PVLL, col.242 (Ps. 58:2,3,4)
Psalterium Sinaiticum, 72a, Ps. 58:4 
PKLL, col.242 (Ps. 57:11)
PVLL, col.242 (Ps. 29:5)
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words of a familiar psalm of praise, Monomakh inserts another promise of 

joy specifically for the righteous, ‘ B'&3 B e c 6M i T e c / x  k c h

Despite the Lenten season of these psalms Monomakh avoids cries of 

repentance as his major t h e m e . A t  the outset of the ‘divine words’ it 

appears that his aim is to present the principle which guided his decision not 

to join the conspirators and thereby promote the same principle for his 

children’s behaviour. As far as a prince of the late eleventh and early 

twelfth-century Rus’ was concerned, the issue of personal piety had 

repercussions for the whole of Rus’.

If the episode which sparks off Monomakh’s meditation on the 

Psalter offers such a cohesive and well-ordered reading of extracts, this 

suggests that the whole work is ordered more carefully than has been 

assumed. In the past attempts have been made to demonstrate that the 

Pouchenie is structured after the fashion of a father’s counsel to his 

children. Certainly medieval readers were familiar with this geme, evident 

in the wisdom literature of the Old Testament, in particular the address of a 

father to his son in the book of Proverbs. Analogous works can be found in 

Byzantine literature, among medieval German and French and Anglo-Saxon 

writers, as well as those translated into Church Slavonic. Alekseev 

compares Monomakh’s Pouchenie with the Anglo-Saxon work Fader

PVLL, col.242 (Ps. 31:11)
Evidence that Monomakh wrote his work during the Lenten period is crucial to Shliakov’s 

thesis (Shliakov, ‘O Pouchenii’, 6, May & June, pp.213-5). One strand of his argument, namely 
the Lenten character of the prayer placed after the letter, has already been challenged (see n.2). 
The second plank of his argument is based on an examination of Monomakh’s choice of psalms 
in his opening meditation. He observes that, apart from three verses in psalms 33 and 62, 
Monomakh does not draw on the psalms used in the fixed services. This, he comments, shows 
that the prince selects his material according to content and not just on the basis of familiarity. 
Shliakov does not expand this point but concentrates on the fact that excerpts from the majority 
of psalms, 55, 57, 58, 62 and 63, belong to the eighth kathismos, which was read periodically 
throughout Lent. I would add, however, that the longest quotation of twenty-seven verses is taken 
from psalm 36 which forms a part of the fifth kathismos. For liturgical use the Psalter is divided 
up into twenty kathismoi which are read throughout the year, and intensively during Lent. While 
it is striking that the excerpts taken from the eighth kathismos follow the expected order (only 
one verse from psalm 29 interrupts the sequence), nevertheless, Monomakh’s reading of the 
Psalter caimot be limited to the Lenten period. Content appears to remain the over-riding factor 
determining Monomakh’s selection.
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Larcwidas. The form, however, only approximates its Anglo-Saxon 

counterpart if sections such as the excerpts from the Psalter and from Basil 

the Great’s works and the so-called autobiography, are viewed as additions. 

In this case a similar order and content of teachings emerges.

In the search for precedents, two works in the Izbomik 1076, ‘CAOBecA

H tK O K rO  O TU.A  K t  CLIHOy CBOKMC\j’ ’ a n d  ^̂ èHOcf>OHTX TAAfOAA K2> CA/HOMA CBOMMa’ ,  h a V e

been compared to the Pouchenie in general terms.'̂  ̂ In this instance 

however, contrast rather than comparison is instructive. The father of 

‘Caobcca ĤKOKro OTU.A Kt cLiHoxj' is coucemed foromost for his son’s soul.

He is confident that if his son listens to his words they will prove sweeter 

than honey and enliven him for eternity. This introduction contrasts with 

Monomakh’s approach, who begins with real events and is modest about his 

own words of advice, distinguishing them from the divine words. Whereas 

the father urges his son to imitate those who have lived in seclusion from 

this life, Monomakh tells his children how to live in the world. Though 

Monomakh is aware of man’s mortality, he expresses joy in creation. This 

contrasts with the father who admonishes his son not to take joy in the 

things of this world, but to dwell constantly on death."̂  ̂ Xenophon’s words 

to his sons take yet another form. Firstly, Xenophon presents his own life as

M.P. Alekseev, ‘Anglo-saksonskaia parallel’ k “Poucheniiu” Vladimira Monomakha’, TODL, 
2, 1935, pp.39-80, lists these, roughly speaking, as; how to relate to God, your attitude towards 
others, the need to love your teachers (in Monomakh’s case the clergy), how to avoid immorality, 
to be zealous in doing good, and having equal regard for all men. Although he concludes that we 
can only speak of analogy rather than of direct borrowings, he suggests a route by which at least 
the gist of Fader Larcwidas could have been described to Monomakh by his wife Gytha. She was 
the daughter of Harold and at the beginning of 1068 the family were in the beseiged town of 
Exeter, within reach of the well-stocked library containing a copy of Fdder Larcwidas. Critics 
date the so-called Exeter Book to the late tenth, early eleventh century. Against this background, 
Alekseev posits that Monomakh’s Pouchenie could have been conceived as an educational aid, 
intended also for moral instruction. In particular, he draws attention to Monomakh’s 
commendation of language learning, appropriate to a pedagogical context. There is, however, no 
compelling reason to make the parallel between Monomakh’s Pouchenie and the Anglo-Saxon 
work Fader Larcwidas more than a general one.

V.G. Dem’ianov et al. (eds), Izbornik 1076 goda, Moscow, 1965, (hereafter/zèom//: 1076).
He commends those who C g -tX A  c e r o  c a  BbCW JKC CBOK) u ( t l ) c A b  BLCC CKOK JC O T tH M K  E

B eC 7> M j)bT L H 0K  ^KM TM K n j)A E A A \)< 9 V f’ (Izbomik 1076, p. 162). He warns his son ‘hC B7>C)C011JTM E C C C A O g \(T b )c A  E7> 

MMjTfe ccMb’ for the joy of this world ends in mourning (p. 168). He also urges him ‘c7>Mbj)Tb noMUHxn 
EtMHs’ for this reminder will teach him best how to live in this short time (p. 174).
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an example, listing the good things he has done and the vices he avoided. 

Secondly, he turns to his sons with a string of imperatives intended to guide 

their behaviour. In essence the works in Izbornik 1076 are from ‘fictional’ 

characters and addressed to Everyman. Monomakh, on the other hand, 

writes as a layman and prince to his children, and secondarily to anyone 

who may happen to read his instruction. This suggests that Monomakh was 

more concerned to address the issues of his day, than to follow a literary 

precedent. Function rather than form would be expected to dictate any 

ordering.

Monomakh orders his work under three main sections: extracts from 

the divine writings, his own words of advice, and lastly the list of his 

expeditions and hunts. Collectively he describes them as a or

The use of the two diminutives indicates that Monomakh does 

not intend writing a voluminous work, but chooses to focus on the 

essentials. His way of highlighting his underlying principles is seen in the 

remark at the end of his words of advice, ‘ce k-h kohcu.̂  Kceuy, ctj)̂ )<z> 

M M t M T e  K 'L i L u e  K c e r o .  A o i J je  B c e r o ,  \  n a ^ C T o  n | ) 0H M T \ n T 6,  m E e - c o j ) O M X ,

M BYACTb AOBĵ o’."̂  ̂Even if his reader was to forget everything else that he 

read, Monomakh urges him to remember one thing, the fear of God.

Returning to Monomakh’s own comments on the order and 

structuring of his work, he writes ‘ m h o t o m b  co B ^^x  caobu, \  cm AicBxtA, m c k a a a o x >̂ no

()/\AY, n HAHMCÂ C. AcUJjC BÏ»! nOCAtAHAfA HC AWBA, A MCĵ CAHAtA HjJMMMAMTc’ IVUkul S

interpretation of these remarks depends on his theory of divination and in 

the light of the previous discussion can be dismissed."̂ "̂  Likhachev offers 

the most satisfactory explanation. Under ‘former’, he understands the 

‘divine writings’ which make up the first part, and under ‘latter’.

PVLL, col.246 
PVLL, col.241
Ivakin proposes that the latter words refer to psalmomancy, and that the former words allude to 

a missing folio which like other miscellanies, would have comprised a paeon to reading books. 
According to Ivakin’s scheme, Monomakh’s comment on the ‘divine words’ would have followed 
directly afterwards, with the intervening material seen as interpolation.
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Monomakh’s own words of advice which comes from his ‘poor mind’. 

Thus, if the reader rejects Monomakh’s own words of advice, he is urged to 

accept the half which consists of the divine writings."̂  ̂ I would add that if  

Monomakh aheady refers to the next part of his work, this suggests that his 

claim to have ordered his words n o  f ^ A y )  applies not just to the

extracts from the Psalter but also to the whole of the Pouchenie. Likhachev, 

however, does not apply Monomakh’s remark to the whole of the 

Pouchenie and like Istrin, he wonders whether the segmented structure 

simply reflects the order in which he copied the excerpts from various 

books.^  ̂Admittedly, the various fragments do not always follow seamlessly 

one from another. As well as the surprising position of ‘ b o ’ in the narrative 

of the messengers’ arrival ‘ o \|'cj)'feT oiii^  bo  m a . c a t »! w t  bj) \ t /a  m o c j a ’ ,  Ivakin notes 

the inclusion of ‘ r y ’ in ‘ tA K o ^ e  bo  K a c m a m m  o y n A U je , co b |>a b 'l  x y  8 h o u j a ’ ,'^^ which 

suggests that the text was extracted from a narrative piece.^  ̂ Judging by 

Monomakh’s editing of the quotations from the Psalter, more weight is 

given to relevant passages which fit his overall argument, than to smooth 

stylistic transitions. For while Monomakh does not consistently rework each 

fragment so that the whole merges into a single harmonious reading, an 

order can be discerned. Underlying his whole work is the question of how a 

prince should live according to a Christian model within the family complex 

of political and perceived spiritual ties, which existed in the early twelfth 

century. I will consider how the brief prayers act as a unifying thread in the 

Pouchenie, reinforcing the message of humility and brotherly love, before

Povest’, II, p.435. Monomakh also separates the divine writings from his own instruction later 
when he comments, ‘ cm  C A 0 B U \ njroH M T^W M C , A -^ T M  WOHC, B O ^K eC T B eH ^lA , nO )(B ^kA M T ( B orZ k, h \ m  m m a o c t b

CBOK), M CC W T  X Y A A rO  MOKrO floCA yU J^M TC MCHC, MU;C HC BCCTO nj)M ÏM 6TC, TO HOAOBMHy’ (PVLL,
col.245).

Povest’, II, p.435. Cf. Istrin, Ocherk, p. 164 
PVLL, col.242
L. Müller, ‘Noch einmal zu Vladimir Monomachs Zitat aus einer asketischen Rede Basilius des 

Grossen’, Russia Mediaevalis, 4, 1979, pp. 16-24, argues that the first extract ascribed to St Basil 
in Monomakh’s Pouchenie is closer to the Life o f  St. Basil than Basil’s teaching on good deeds 
which had been cited previously as the probable source.
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considering Monomakh’s advice about the manner and the times when his 

children should pray.

How a prince should behave towards others is a major theme 

reflected in the order of the divine words’. Having copied out relevant 

excerpts fi*om the Psalter, Monomakh continues with extracts from works 

by, or associated with, Basil the Great. These extracts recommend how 

young men should behave with various groups of people. Advice is given 

on how to meet people in an appropriate way, on the need to discipline 

one’s body, and on how to respond to insult. Monomakh intersperses these 

extracts with short prayers which orientate the reader in relation to God. At 

first glance the prayer slipped between citations from Basil’s work appears 

to contain a personal plea for humility, ‘w BAAAfcnmj.6 Borô oAMu.6, wtmmm wt 

( ^ I ' B o r i . r o  C 6 | ) A U . ^  mokpo r o | > A o c T L  m B y e c T b ,  a ^< h6 bt̂ ĥoujioca c y e T o w  mmj)\ c e r o  b 

nycToujHtMB ceMB k̂mtlm’."̂  ̂ Its position, however, also connects it to the 

injunction given to act humbly and to look for eternal reward rather than for 

instant gratification. This theme can be traced to Basil’s exhortation to keep 

one’s eyes lowered and one’s soul aloft (aoay whm mm-btm, \  a<yujw ro(it), and 

to hope in God’s commendation (wt Eor\ mb3 Aï>i a  ̂ ĥ ktb m B'bhh’lî c baapt̂  

hacaaamtca).^̂

In the Pouchenie, this theme is highlighted by Basil’s admonitions to 

refrain from revenge if injured, to be patient if hated or persecuted, to pray 

if insulted, and to put to death sin in oneself. In addition, Monomakh quotes 

a passage from Isaiah where the prophet calls for justice and then invites the 

people to repent and be cleansed from their sin. Having reiterated his 

concern for his children to live at peace with one another, to maintain 

justice and repent, Monomakh cites a fragment of the Lenten liturgy,

^ B O C M M < C T B  B 6 C H A  H O C T H A t A  M U .B 'B T 'A  H O K A f A H L f A ,  W H M C T M M T i  C 0 B 6 ,  B |» A T L f A ,  W T  B C A K O h A  K |>O B M

PVLL, col.243 
PVLL, col.243
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HAOTLCKtlMii M CKtT0A3^KU.K) BORLKim e, JJU.tM'Z>: T O B t  HeAOB'fiKOMOBHc’

Shliakov explains the reference to blood in the context of Lent, as 

abstinence from meat/^ Another way of interpreting this reference is in the 

light of Monomakh’s emphasis on repentance and a right relationship with 

God as the key to harmonious relationships between the princes. The call 

for brothers to cleanse themselves ‘whiictum-l coeg, applies to the

brothers of the princely families, as well as the community of Christian 

brothers. Monomakh’s next point, which he addresses specifically to his 

children, contrasts the haste with which man retaliates in bloodshed to the 

long-suffering nature of God’s mercy, ‘ m 2>i c y m e  n  c M e p H M ,  t o

WAEe H t l  3 A 0  CTBOj)MTb, TO yom eM T v M n 0^ j»6T M  M K|>OBb KPO n|)O A bfA T M  W h c U

Monomakh cautions his children against an oath sworn in haste, he refers to 

‘brothers’ as the first group to whom one would swear an oath and then to 

others.Bloodshed among the princes was a double crime, since it injured 

their brother and violated the cross on which their oath was sworn. In his 

letter to Oleg, Monomakh explains that he is hardly able to understand why 

Oleg did not take the initiative in sending him a conciliatory and sorrowful 

letter. He imagines how Oleg should have reacted on seeing the spilled 

blood of his nephew, ‘ e -MUC  T S E %  C\j’3 f ' t B l U e  Kj>OBb k p o  M T t ^ O  8B/^HYKUJK>, U B -E T y  

HOBy n|>ou.B6TiuK), 2vPHbu.K) 3 K̂0AeHy’.̂  ̂ Recollecting his recent hostilities

with Oleg and his Polovtsian allies at Starodub, Monomakh protests that he 

wanted no part in fratricide.In this context behaviour is seen to be a 

matter of life or death. Repentance and prayer is one way which Monomakh 

urged on his readers to break the vicious circle of injury and revenge.

PVLL, col.243
Shliakov, ‘O Pouchenii’, 6, May & June, pp.223-4.
PVLL, col.243
‘ M e  AM Ktl KjJeCTL U,tAOBATM K B(l\TbM MAM T KOMy’ (PVLL , C O l.2 4 5 ) .

PVLL, col.253
‘ He yOTfe)CZ> BO KpOBM TEOeiA KMA^TM Oy CTA(»AyBA, HO He AAM MM EofT. KpOKM WT  pyKy TEOeW EM AtTM, HM WT

n o E e A -fe H b tA  c E o e ro  HM KOToj^Aro jK e b ^a t a ’ (PVLL, col.254).
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While Monomakh’s second section is full of practical examples of 

how a prince of Rus’ should behave, he still begins with advice on prayer. 

Repentance is placed before other injunctions and is seen to provide a 

foundation for what follows. As in the ‘divine writings’, Monomakh begins 

with the experience which leads him to prayer and meditation. If God 

softens your heart and you shed tears over your sins, Monomakh 

recommends the prayer, bayahmu.ki m (>\3 bomhmk\ m hommaob̂ al

KCM, TAKo M MAC rf'U[UH'h\)( noMMAyn’.̂  ̂ When givuig advice about how to treat 

certain groups in society, Monomakh again inserts a brief prayer. Enjoining 

his children to show love, in this instance to the clergy, Monomakh cites a 

prayer, ‘ h o  C M e p H H  KCM'AI, AHCCB ^ M K H , a  3ACYTj»A B r̂OB-L, C6 BCe y e C T H t I KCM

B A A A t ,  He HAlLie HO T BO e, nOj^YMHA HTil KCH HA MAAO A ^ H M M . M B 3 6 M A H  HC ) (0 f0 H H T 6 , TO H L I

KCTL BeAHK2> Only the change of verb to the second person singular

signals that this prayer is addressed to God and is not merely a general 

comment on the mortality of mankind. Once again, the key to harmonious 

relationships is shown to be an attitude of humility before God expressed 

through prayer.

Monomakh is realistic about spirituality in a secular environment.^  ̂

He does not advocate a stringent ascetic model as the only sure path to

salvation, ‘ h H  W A H H O H L C T B O ,  H H  M 6 | ) H 6 H L C T B 0 ,  H M  T O A O A '^ ,  M H M M  A O B |I M M  T G j J H A T b ’ .

Three crucial deeds he identifies are repentance, tears and almsgiving.

60

61

PVLL, col.245. In the chronicler’s eulogy to Monomakh he notes that he had the gift of tears,
‘ m CM W T KorSk njJMfA, A A  KPAA B HffKOBb BHMAA.UUCTb M CAÏ>I11J\ M \E b «  MCnyiHMiJeTb. M T&KO M0/VE2.I

KO KAAAt>/U.-t CO UCC^^UM KOCHYmMUê, T f e M b  M Eofb BCA HjWUJCHbfA KPO CBCpUJMUe’ (C O lS .2 9 4 -5 ) .

PVLL, cols. 245-6
Monomakh’s frequent use of the conditional ‘i f  often signals an allowance for circumstances. 

If you are not able, Monomakh recommends three genuflections, if his children and readers do 
not know other prayers, he suggests one, and only if you are able to keep your oath does 
Monomakh advise kissing the cross.

PVLL, col.244
‘rioKxiAHbtMA, CAC3 XMM M MMAocTHCK»’ {PVLL, col.244). In fuct thc two main requirements are 

repentance and almsgiving. Tears are considered a gift from God. Monomakh was evidently a 
man moved to tears on a number of occasions. When he heard Vasil ko had been blinded he wept 
‘Bcn\AK\BA’ {PVLL, col.262). In Monomakh’s own words of advice tears are a result of God’s work,

RÎ.I Eorb oyWAKHMTb CCJJAHC M CAC^tl CBOIA MCnyCTMTC...’
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Through these three deeds he is confident that the reader will conquer the 

enemy and inherit God’s kingdom. Monomakh is convinced that these 

deeds are not too arduous and reassures his children several times, ‘hc 

Koaklja’. Although Monomakh does not advocate a monastic 

lifestyle, he does give guidelines on how and when to pray. He commends 

his own father as an example of diligence in his study of languages at home, 

and particularly for his habit of rising before dawn for matins.^  ̂ He urges 

his reader not to neglect going to church, and to genuflect at least three 

times before going to bed. Monomakh sets store by the power of nocturnal 

genuflection and chanting in order to defeat the devil and flee from wrong 

committed during the day.̂  ̂ When at home, Monomakh recommends a 

midday sleep. This was a custom observed in the Kievan Caves Monastery, 

which Feodosii explains to prince Iziaslav as a necessary part of the routine 

so that the brothers can pray and chant at night.Monomakh bases his 

reasoning on creation and the natural order which God ordains.While  

laying down general guidelines, Monomakh does not specify times, unlike 

Xenophon who stipulates in his instruction the times that his sons should

pray, ‘ o H A A O , cm n j)O A Ï> A ^ H , M OAM TBLI B’Z.CLIA^M K̂L EoPŜ  TjJCTMM H A C t  M ? - M  M

■̂ -M M b7>cïjia\ h’ Mouomakh is also concerned

that his children should grasp the need for constant prayer. He advises them

Monomakh underlines this last point, ‘ t \ k o  bo w re n B  mom A-kK iU jO T E\A;t%eH2>iM m bcm a«b()mm my^km 

cBejJUJtHMM’ {PVLL, col.246).
In the November A/e/ia/ow one of John Chrysostom’s sermons is dedicated to this theme. It is

entitled, ‘ CaOBO B H«M7> KAJKOTB KAKO n0A0BA6TB HOUi;ÏK) BtCTATM HA MOAMTBy BCHKOMy YfUCTMÏAHMHY’ . HC CntrCatS
women, men and children not to neglect this practice for ‘ t a  t ' ma m t o  m oah 'ah ïo  m im yhah io nj^MBOAeTB 

TH HA noKAAHïe’. Scc Metropolitan Makarii (ed.), Velikiia Minei Chetii, St Petersburg, 1897, 
November 1-12, col. 1236.

Feodosii explains that the gatekeeper is under orders to allow no one through the gate at this
time ‘ fAKO^e AA rO A t nOA@YAkHBHBIM HO M()(OAtATB B(»ATMIA M3 MAHACTbipiA H7> HOHMHOYTb B t  TO BpOMtA HOmbHAAPO

pAAM caabocaobmia’  (Usp misc, p.94).
‘ CnAHbO eCTb W T BoTA npMCY^OHO nOAyAtHO, W Th HMHA bo HOHMBAOTB M 3K tpb M HTMU.M M SfAOB'fcU.n’ {PVLL,

col.247).
^Izbornik 1076, pp.482-3. In ‘ caoboca n tK o io ro  o u .^  cbihoy cbokm«y’  the father points to the Church as 
a place of respite in times of trouble, but urges his children always to be diligent in going to
church, ‘ no BBCA HACM M AbHM B t l l l b A t ,  npMHAAM K7> BWUJbHWOYMOY AMU,(b)Mb ( cm)  3(MAI0 nO K p(«)M ’ (p. 172).
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that while on horseback, if they are not talking to someone, they should 

pray.

Monomakh does not try to broaden his children’s knowledge of 

prayers but distills familiar images and prayers of confession. If they do not 

know other prayers by heart, Monomakh quotes, T ocooam noMMAyn’ as one 

memorable for all. His instruction to recite the prayer ‘ecc btamĥ ’,

followed by the comment, ‘ t a  b o  k c t e  m o a m t k a  A t n i u M ’ , ^ ^  might seem to 

lend the prayer an aura of mysticism akin to that associated with the 

recitation of the Jesus prayer. Monomakh adds, however, that it is better to 

pray thus than think nonsense.

While emphasizing the need to confess and repent, Monomakh 

celebrates life and creation. After matins, on seeing the rising sun 

Monomakh quotes two prayers of joy, “ ‘ n jJ o c B 'f e T M  w h m  m o [ m ] ,  X j i m c t e  E oak c ,  m [ ; k 6 ]

M M  K CM  T B O M  K j^ A C H tlw ” . M  e iU ;6 , “ f o C n O A H ,  n |> M A O ^ M  M M  A t T O  K7> A t T y ,  A A

n ^ O K 'A , T jJ ^ y O B 'A  C B O M A  H O K A f A B tC /X , W n |) A B A H K 7 >  M ^ M B O T t” ,  T A K O  n o y B A A K )  E oE a ’ . ^ ^  H i s  f u S t

prayer is like a concentrate of prayers typifying the morning liturgy, where 

a recurrent theme is thanksgiving for the light of a new day after the 

darkness and sleep of night, understood as a metaphor for spiritual 

insensibility and evil. In Monomakh’s prayer, light is valued as a natural 

element as well as a symbol of spiritual illumination. Rather than glimpse 

the shadow of the departing night in the sunshine, Monomakh looks forward 

in his second prayer to longevity and a righteous life.

In his wonder at the miracles of creation, God is seen as worthy of 

praise and most of the final section of the ‘divine words’ is addressed to 

him.^  ̂Creation is viewed not as the vanity of this world but as a gift given

PVLL, col.245 
PVLL, col.247
D.S. Likhachev, ‘“Shestodnev” Ioanna Ekzarkha i “Pouchenie” Vladimira Monomakha’ in 

Voprosy teorii i istorii iazyka, ed. lu.S. Maslov, Leningrad, 1963, pp. 187-90. As Likhachev has 
demonstrated, this section of praise is loosely based on loan’s Shestodnev. Commenting on the 
similarity of style as well as content, he argues that just as loan’s illustration (of the fish in the 
sea all knowing their place) elucidates his belief that each person should be content with their lot, 
Monomakh retains this underlying idea but changes the image to birds for an audience more
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for mankind’s enjoyment and sustenance. After Monomakh has expressed 

his amazement at God’s divine ordering of the birds’ movement and song, 

he exclaims, \  BAAroCAOgmt KCM, PoCOOAH, M )CK&.AeH7> 3-tAO, KCAK\ HWACCik M Ttl

A O B |> O T Î > l  C T 8 0 |> M 8 L  M  3 A ' t A A B 2 » ,  H 6  ) < K A A M T b  T G B G  P o C H O A H ,  M H 6  K C t M

c e j ? A u e M b  M  B c e w  A o y n j e w  b o  m m a  m  C w H x  m  C b a t a p o  A ^  B y A ^ T b

nj)0KAAT2>’.̂  ̂ Whereas Monomakh is modest about his own work, he is 

uncompromising as far as the ‘divine words’ are concerned. Praise to God 

marks the beginning of the Pouchenie, very likely the theme of the missing 

four and a half lines, the end of his ‘divine words’ and also the end of the 

third section recounting his expeditions. For the benefit of whoever reads 

his work he assures them, ‘ h g  y B A A w  b o  c a ,  h m  A e p o c T M  c b o g j a ,  h o  ) < b a m o  Eor\ m

H |) O C A A B b A A K i  M M A O C T b  K P O ,  H ^ B G  M A  r j J ' b l i l H A r O  M  C G A H K O  C B A I O A  W T  T t y t  H A C Z >

,  7 1  CMepH'biy'b .

The resume of Monomakh’s expeditions and hunts has appeared so 

distinct from the rest of the Pouchenie that it has been given a separate 

label. Istrin supposes that Monomakh assembled his work at the end of his 

life, incorporating his diary of events as the third s e c t io n . I  would argue 

that the third part of the Pouchenie is also integral to the prince’s portrayal 

of his spirituality, where principles from physical life are seen to pertain to 

spiritual life. In the account of Monomakh’s expeditions and hunts, repeated 

reference is made to his He begins this section by writing that he

will relate ‘ t j >y a t ^ c b o h ,  w ^ g c a  g c m b  Throughout the Pouchenie

Monomakh impresses on his children that they must not be lazy. This is

familiar with expanses of land than sea. Monomakh, however, does not favour an oblique method 
and, while God’s control over the birds reflects his ordering of the universe, the main thrust of 
this section is stated at the beginning, ‘ b ï m i m  k c m  r o c n o A n  m  h k »h \  t b o ï a ’ .

PVLL, col.244-5
PVLL, col.251-2
Judging by the discrepancy between Monomakh’s allusion to eighty-three major expeditions 

and the seventy described in the text, he speculates that a folio may be missing (Istrin, Ocherk, 
pp. 163-8).

The word ‘xpyÂ ’ is used frequently to describe the labour of monks in vigils, fasting and 
prayer. Monomakh’s perception of ‘labour’ encompasses all his activities, external and internal.

PVLL, col.247
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seen to apply at war, at home and at prayer. Laziness and forgetfulness are 

viewed as dangerous accomplices. Exhorting his children to observe the 

three good deeds, Monomakh implores them, \  Eor\ h c  A t H M r e c A ,  m o m c  

CA, HC 3 AK2»iKxnTe’. At the end of Monomakh’s account he emphasizes that 

he did not rely on others to work for him but gave himself no rest at war, 

while hunting or at home. Alongside these activities Monomakh places his 

diligence in protecting the vulnerable in society and in observing the 

practices of the church.^  ̂ In his attempt to establish a principle of work and 

assiduity in all spheres of life, the account of Monomakh’s frays and hunts 

becomes relevant to Christian living.

Although much of the early writing on Rus’ focusses on the lives of 

its saints and princes, few literary works are written by them, or indeed by 

lay people at all. The Pouchenie provides a unique insight into Christian 

spirituality outside the monastery. Although Monomakh endorses regular 

church attendance, particularly matins, in addition to nocturnal genuflection 

and inner mental prayer, it is not the ritual in itself which appears to 

motivate his writing. One of the marks of Monmakh’s spirituality is its 

grounding in reality. Seemingly unrelated parts of life, such as the need for 

diligence and the results won through hard work, display principles which 

he also applies to his spiritual life. The practical dilemma of whether to 

break his oath or not, provides the impetus for his meditation from the 

Psalter. The choice of excerpts from the Psalter, when considered in the 

context of the different psalms quoted, is seen to be dictated by a concern to 

show that the righteous will be vindicated at the end.

Monomakh makes no claim to write according to any literary canon, 

a course of action more readily employed by a professional bookman, and 

therefore it is hardly surprising that the Pouchenie does not conform exactly 

to any one model. Neither should one expect the extracts to follow one

‘M uepKOKĤro n CÀMecMT» {PVLL, col.251). Monomakh stresses his personal
effort by using the perfective forms of verbs in his concluding remarks, for example ‘<am ecMb
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another seamlessly. Rather than following a literary form, Monomakh 

appears to order his work so that it expresses his over-riding preoccupation 

- a moral code of behaviour for the princes of Rus’. A study of the extracts 

from the Psalter sets a precedent for such an assumption. Prayers, 

particularly the extracts from the Psalter, are a key aspect of this morality, 

illustrating the rewards of being righteous even when faced with the 

allurements of power and wealth secured by means of bloodshed and 

treachery. In addition, prayers are seen to offer the secret by which man 

transforms his inner attitude and so behaves with humility toward his fellow 

men. Thereby Monomakh advances a pattern which could revolutionize the 

constant warring between princes over territories if taken beyond the 

literary text and put into practice. Judged on this basis, the Pouchenie is not 

a random selection of Monomakh’s favourite quotations copied out of his 

notebook, but a work ordered to promote a way of conciliation. Thus 

Monomakh’s work is seen to reflect a spirituality that combines both joy 

and repentance, of particular relevance for his own generation, holding up 

an impressive model which, if taken seriously, could help to unite the nation 

of Rus’.
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Kirill of Turov and a language for prayer

Of the prayers examined so far, all have some historical reference to 

the time of their composition. For example, Konstantin of Preslav’s 

Alphabetical prayer celebrates the recently created Slavonic script, while 

the prayer which follows Ilarion’s sermon perceives the land of Rus’ as a 

new Christian land and people. Prince Vladimir I’s prayers mark his own 

conversion and baptism as well as that of Rus’, while Boris and Gleb utter 

their prayers as the first native martyrs - all momentous events in shaping 

the emerging perceptions of nationhood and spirituality in Rus’. In addition, 

Feodosii’s role as intercessor strengthens the identity of the Kievan Caves 

Monastery - in many respects a flagship of spiritual life in Kiev, while 

Monomakh’s meditation offers a moral plumbline for the squabbling 

princes. By contrast, Kirill’s weekly prayer cycle, like his other writings, 

appears to be isolated from contemporary events. Whereas Feodosii’s life is 

well documented with frustratingly few recorded prayers, Kirill’s life is 

only sketchily outlined, with a wealth of prayers and sermons ascribed to 

him. This chapter, therefore, will only indirectly touch on the perception of 

nationhood in so far as it is indissolubly linked to the spirituality of Rus’. 

Once Christianity had made inroads in Rus’, establishing both the 

institutions and rituals of the Church, the challenge remained of how to 

encourage people to apprehend iimer spiritual reality, as well as observe the 

external rite. Using examples jfrom Kirill’s prayer cycle, I will show how 

his skill as a writer potentially makes the spiritual world immediate and 

vivid in the eyes of his reader. His prayers also give an indication of the 

material being read in Kievan Rus’, especially by the monks, and this in 

turn suggests how Christian spirituality may have been percieved at that
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time. Since this study explores how prayers portray the spiritual world, 

more attention will be given to stylistic devices than in earlier chapters. This 

seems appropriate, given the importance of language used as a tool to 

express a relationship with God.

Kirill’s cycle of prayers is also exceptional in that its literary setting 

is voluminous - the prayer book. The prayers investigated so far by other 

writers find a context within a separate literary work, even if later they 

appear independently in prayer books. Kirill’s prayers, written according to 

the daily rote of matin, hour and vesper, follow the sacred themes observed 

in the liturgy during the course of a week. As well as conforming to the 

general liturgical pattern, each prayer also belongs to the specific context of 

Kirill’s cycle. In this respect Kirill’s prayer cycle forms a separate work, 

representing a more homogenous creation than a collection of individual 

prayers written for a particular day by a number of different authors. Given 

this, I shall regard the prayer cycle itself as the primary literary context, 

making passing reference to the laroslav miscellany as the earliest surviving 

manuscript containing Kirill’s prayers for hours and vespers. By writing a 

weekly prayer cycle in this fashion, Kirill appears to have made unique 

contribution to the prayer book, as no precise model has been identified.^

Until recently scholars tended to focus on Kirill’s sermons, noting in 

particular the skillful way he re-creates the Gospel stories for his listeners 

and organizes his material.  ̂ Kirill’s prayers are profoundly penitential and, 

somewhat misleadingly, have been described as artless and simple, an

' E.B. Rogachevskaia, Molitvoslovnoe tvorchestvo Kirilla Turovskogo (Problemy tekstologii i 
poetiki), Moscow, kandidat. thesis, 1993, (hereafter Rogachevskaia, Molitvoslovnoe tvorchestvo), 
chapter two, draws a comparison with St Ephrem’s cycle of penitential Vesper prayers also 
written for specific days of the week. She observes that one cannot be certain whether Kirill knew 
Ephrem’s works or not.
 ̂ For the classical device of tirades discussed as an organizing principle see I.P. Eremin, 

Literatura drevnei Rusi: (etiudy i kharakteristiki), Moscow-Leningrad, 1966, pp. 132-43 and S.V. 
Kozlov, ‘Iz nabliudenii nad siuzhetno-kompozitsionnymi i stilisticheskimi osobennostiami 
oratorskoi prozy drevnei Rusi “Slovo v nedeliu tsvetonosnuiu” Kirilla Turovskogo i vizantiisko- 
bolgarskaia traditsiia’, Voprosy siuzheta i kompozitsii. Mezhvuzovskii sbornik, Gork’ii, 1982, 
pp. 13-20. Somewhat anachronistically, I will use contemporary and easily understood 
terminology to refer to stylistic devices in this chapter.
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outpouring of thought and feeling.^ One obstacle to the study of Kirill’s 

prayers has been the lack of a scholarly edition, a gap shortly to be filled by 

Rogachevskaia, whose edition awaits publication/

The sixty or so manuscripts containing one or more of Kirill’s 

prayers indicate the level of their popularity, particularly in the sixteenth 

century. The earliest manuscript which includes Kirill’s hour and vesper 

prayers, the thirteenth-century laroslav miscellany, appears to have been 

written for the monastic community. Rather than many of the regular 

prayers, the laroslav miscellany contains less common prayers which could 

be said or chanted between the daily services by monks. Barsov has 

suggested that it bears greatest resemblance to the Greek prayer book used 

in the skete communities, which were sometimes left without a priest to 

officiate at services.^ Speranskii notes that the miscellany contains works of 

an unusual character, revealing Latin influence and also including material 

which was later banned,  ̂ a feature which indicates its early origin. 

Rogachevskaia sees the hand of Kirill himself behind the overall ordering of 

the laroslav miscellany. She proposes that Kirill formed his own weekly 

rule (ustav) for the monastery to which he belonged at the time.  ̂ While 

additional instructions attached to Kirill’s vesper and hour prayers, suggest 

that he may have written a rule comprising his prayer cycle and these

 ̂ A. Ponomarev, ‘K istorii drevne-russkoi tserkovnoi pismennosti i literatury’, Strannik: 
dukhovnyi ucheno-literaturnyi zhurnal, St Petersburg, 1880, Sept.-Oct., p.257 

Rogachevskaia has made a textual study of KiriU’s weekly cycle of prayers in preparation for 
the publication of her critical edition. She observes that only twenty-one of the prayers included 
in the cycle can be ascribed to him with any degree of certainty, three for each day, since the titles 
of additional Vesper prayers do not name Kirill as author (Rogachevskaia, Molitvoslovnoe 
tvorchestvo, ch.l, p. 2). Therefore, the anonymous Vesper prayers sometimes attributed to Kirill 
will not be considered here as his work. Unless specified otherwise, quotations from Kirill’s 
prayers will be taken from Kirill von Turov. Gebete. Nach der Ausgabe in Pravoslavnyi 
sobesednik 1858, repr. ed. D. Tschizewskij, (Slavische Propylaen 6), Munich, 1965; hereafter 
Gebete.
 ̂ E.V. Barsov, ‘Kharateinyi spisok XIVv molitv Kirilla Turovskogo’, Trudy sed ’mogo 

arkheologicheskogo s ’ezdav laroslave 1887, ed. Count Uvarov, Moscow, 1887, p.49 
 ̂M. Speranskii, Taroslavs’kii zbimik Xlllv.’, Naukovii Zbirnikza rik 1924, 19, pp.29-36 

’ Rogachevskaia divides the manuscripts of Kirill’s prayers into two redactions, the first redaction 
being distinguished primarily by the instructions which accompany the texts and would have been 
intended primarily for monks. She views Kirill as an innovator rather than an imitator of 
Byzantine monastic writing (see Rogachevskaia, Molitvoslovnoe tvorchestvo, ch. 1).
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instructions, so far there is no further evidence to indicate that the scope of 

such a rule included the whole of the laroslav miscellany^

As mentioned earlier, this chapter explores primarily how Kirill’s 

prayers bring to life Christian spirituality for the individual, rather than 

focussing on their setting within his weekly prayer cycle. Just as Kirill’s 

skill in bringing the Gospel stories to life has been noted as a feature of his 

sermons, so too an ability to involve his audience characterizes his prayers 

which per se demand a greater degree of participation. Here the reader is a 

key protagonist in the text. Communal prayer necessarily entails confession 

and statements of a more general character. By writing prayers for the 

individual, Kirill captures the intensity of a meeting with God. Whereas 

writers of other texts may have greater choice in the extent to which time is 

re-created as ‘present time’, the writer of prayers generally addresses the 

reader’s here and now. Immediacy is of the moment. As well as the relation 

between the reader and the text, the medieval distinction between ‘sacred’ 

and ‘historical’ time should be considered. Operating in sacred time, the 

history of salvation is ‘relived’ through the Church’s annual feasts, weekly 

cycle and hourly pattern. Time is perceived to operate on three different 

levels, so that the past before Christ points to him, the events of Christ’s life 

are considered a continuing reality in the present, with the present 

foreshadowing the life of the world to come. While lay people were 

generally aware of the Church’s calendar, the life of a monk was ordered 

more specifically according to sacred time.

Kirill retains the familiar pattern of linking sacred time with the 

reader’s present but intensifies the experience. To create an immediacy of

 ̂ The end of Kirill’s rule (ustav) is noted after the Saturday vesper prayer: Tocuoah noMHAssfH bi &
HNT>I)( He nOMHH&H HO HO He-0-HUO H-t, P/^rOAAB'E MOAHTBOVj' 3A KpeCTbtAHtl, BO KCTB MHH)CZ> 3A KeCB MHjTZ,

MOAHTHCA,, H CTBOjJHB^ MOAHTBO\j' H TAKO KOHBYABt O^CTABÎ» CHH OVj'BOrWH K lO p H A t... ’ (lû miSC, fol. 162). AnOther
manuscript also mentions Kirill’s rule, 'Ei hokaohm ca 3 \  p o a m tc a a  cbom m 3a  b c a  )<pKTïAHhi. M ctTBopb

M0AMTB8, TAKO CKOHMAM 0V|'CTAB7> OVfEOrAro KV()MAA. T a KO AOCTOMTB MHM)<8 pABOTATM E oP8  H He TOKMO 3A  (BOA MOAMTeCA, HO

M 3 A Hioŝ AA M 3 A BpAPn’, (sboHiik, 15th-16th centuries, Solov. no.802/912, RNB, fol.l73v). Both 
manuscripts record instructions for genuflection and then cite a short prayer after the hour and 
vesper prayers to be recited while genuflecting.
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experience which draws the suppliant to repentance Kirill employs a gamut 

of literary devices and conventions. This chapter examines how Kirill uses 

five key devices to make the spiritual realities of sin, judgement, repentance 

and heaven more vivid in the experience of the people of Rus’: first, the 

concept of time, second. New Testament stories, third, parts of the human 

body, fourth, the ordering of language, and fifth, the contrast between 

heavenly and earthly realities.

Exploiting the correlation between times of day and the material of 

prayers was a common device. In a wider liturgical context there are 

prescribed prayers for certain times of day. Prayers recited before going to 

bed, and after getting up, often use the oncoming darkness of night and the 

dawn of morning as metaphors for the spiritual life. The darkness of sin and 

the sleep of death are seen to contrast with the light of God’s ways and the 

life of the resurrection. The petition ‘ n j J o c B ' t T H  w y h ,  h c  c\ | ’c h o \ | '  b î >

cMepn’ is a typical example.^ Kirill, too, uses the motifs of night and day, of 

sleeping and waking on a number of occasions. At the beginning of one 

morning prayer the speaker addresses his soul, exclaiming, ‘B7>cnpHn, yEorxn 

Ayiue, oTt cHx He also exploits the perception of each day as a

symbol for life’s transience, with the close of day portending death and 

judgement. In a prayer set for matins, the speaker expresses his fear that in 

view of the frailty of his nature he might not reach evening, k \ k o  h c

n o C T M P H Y  M  n O | ) ) i A Y ^ T C H  M O M  0  M H t ,  P A ^ ^ P O A M :  C 6  H C A O B - t K L  C y C T t  y n O A O B M C H

, 11
M  A H i e  6 P 0 ,  H K O  C t H L  n | > e M A O l l J A  .

Far more common than a morning meditation on the beginning of 

day, are Kirill’s reflections on the close of a day. Several times he expresses 

his gratitude that God has counted him worthy to live until the end of the 

day. Kirill underscores the limits imposed on life by the natural boundary

 ̂la  mise, fol. 153 
Gebete, Thursday matin, p.298 

” Gebete, Monday matin, p. 251
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between day and night, ‘ c n o A O B n g b m  n e A o c T O M H ^ ro  T g o e r o  n ^ e A t A B i

A H e  c e ro  m  b ï »  n o c A t A H i M  h o k a o h h t h c h  c a ^ b ^  T b o c m ’ . ^ ^  In his vesper prayers the 

speaker often draws attention to the time of day with expressions such as 

‘ BeHej»HK>K> T m n jJM H o u jY  M O A M TB y’ ^^ and ‘ B6Hej»HK>w cA y ^ K B y  B C B iA A K *\^^ Such reforences 

help to anchor the speaker in his own time, impressing on him the spiritual 

significance of evening and night. A heightened awareness of time 

coincides with the need for continual self-examination, vital to the process 

of repentance, Kirill’s dominant motif throughout his prayers.

The vesper prayers of the laroslav miscellany also exploit literal 

darkness in contrast to heavenly light. In one vesper prayer God’s victory is 

described in terms of brightness and day.̂  ̂ Moreover, Christ is called the 

son of light and day, and the suppliants beseech God that they will not be 

abandoned in darkness to sleep, but will be watchful so that they can reach 

the endless day and see the light of God’s face.^  ̂ In another prayer for 

Sunday vesper, the speaker sees the contrast between the brightness of the 

fiery heavenly beings and the gloom of temptation.This vision prepares 

him for the slumber and perils of night, anticipating the Monday prayers 

addressed to the heavenly beings. Evening forms a natural contrast to 

heaven’s unfading light. At this time of day, the speaker’s possibly literal 

experience of darkness makes heaven more attractive by comparison. At the 

end of one vesper prayer Kirill implores God that he too may be accepted 

with the righteous into indescribable joy and eternal life, a light which

Gebete, Thursday vesper, p.312. Other instances include: ‘m m€h« cMHjXHH\ro choaobmai ecu 
AocTMrHyrM m a» n o cA tA H H ro  maca a h « cero’ {Gebete, Monday vesper), ‘aa choaobmat» mm ecM npcMXM

a «h b  cIm ’ {Gebete, Wednesday vesper, p.294), and ‘ mjbc m cero a h o  a o a p o t y  choaobmat» ecM c k o h ua tm ’ 

{Gebete, Friday vesper, p.327).
Gebete, Wednesday vesper, p.293 
Gebete, Monday vesper, p.257
‘ CKtTATjIMb H ABHeBNAIMb TBOHMb nOj»»;eHHKMb HOpOAH H3B0A h ’ , {Iü miSC, foI.134v).
‘ Cz/HA CB-tTA H ABHO... HO H6Bp^3H BA T M t  WCTABAOHOMA BA3AAptM ATH WYH MA HAUJHMA, NO BA^UJA np^A'BCTABH 

W T ABNe ;KHB0TA cero KA ABHH WHOMOVf BeCKOHeVHeMOy H npeCTABH K H6NACAIUJAKMOMO\f CB-tTOCp AHU.A TBOKPo’ {la mise,
fol.l34v-5).
17

IA kO nepBAHA CBtTAOCTH HpeCBtTbAO np6CT0»AUJ€ CBtTHAA WPH6WBpA3bHAlA BA MpAU.-t CABAA*N6NH1A WBb)(A^AieMA

MOAHTBAMH BAUJHMH, W3ApHTe’ {Iü mîSC, fol.l63-3v).
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never turns to evening. His reference to the unfading light 

an expression also used elsewhere in the laroslav miscellany, incisively 

sums up the difference between natural and heavenly light. In this way 

heaven is made more concrete by comparison with the speaker’s present 

experience of light and darkness.

In the Tuesday hour prayer the speaker pleads with God to deliver 

him from assault during the day, m h  o t z > b c h k l i h  M T M i i i i i j g :  K t

A6HL, M oTï> B̂ c\ noAyAeHĤ ro’ Compared with the original quotation

from the Psalter, ‘You will not fear the terror of the night, nor the arrow 

that flies by day, nor the pestilence that stalks in darkness, nor the 

destruction that wastes at n o o n d a y K i r i l l ’s exclusive concentration on 

daytime disasters diverges from the psalmist’s original pattern, which 

juxtaposes the perils of night and day in parallel pairs. Here the speaker’s 

cry for God not to destroy him in the middle of his days is a cry of 

particular relevance during the hour prayers.^^

As well as shaping material to correspond thematically to the time of 

day, Kirill uses the contrast between times of day to bring spiritual reality 

into relief. Midday seems like midnight to him under the weight of his sin.̂  ̂

Here daylight only accentuates the blackness of his inner state. As the 

speaker contemplates his sins and the possibility of being cut off 

prematurely, he envisages a land of total darkness.Confronted with the 

night of Gehenna, the answer is seen to lie not in natural daylight but in the 

light of God. He appeals to Jesus as the source, ‘ l u c y c e  E A ^ r o A t T e A w ,  O t h \ ,

Gebete, Wednesday vesper, p.295. A prayer included before vespers in the laroslav miscellany 
begins by evoking Jesus as the unfading light, T o c t o a h  i H c o y a  'K frn -n ,  c z / H e  b o ; k h h ,  N C B evejJH H H  c B - t x c ’  {la 
mise, fol.lSlv).

At the end of his Friday vesper prayer Kirill also describes heaven in terms of unfading life. 
Here undimmed light occurs together with ageless time and eternal life, ‘ bt> ck^ t b  m

HecT\ĵ feioijj;eMC5î oHOMt Ktn-t, B7> EtcKOHÇMH-feM {Gebete, Friday vesper, p.328).
Gebete, Tuesday hour, p. 279 
Psalms 91:5-6

n f« fn o M B € H lM  a h Im  m o m ) c a  h « n o r y E M  m « h c ’  {Gebete, Monday hour, p.256).
‘M r p c M  MOM n o K ( ) B i i u \  r A Â K y  m o w ,  m  B b ic T b  M M  n o A y A H e ,  A K b i n o A y H o m M ’ {Gebete, Monday hour, p.255). 
‘HA'feJKe H-feCTb cE-feTA, HM ;km3 hm I'feHHbiH HCAOB-feKOMTk’ {Gebete, Mouduy hour, p.256).
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cB̂ Tc H6 n|)MKocHOB6HHbiM’.̂  ̂ By impHcatioii tiiis light will inaugurate an eternal 

day far superior to the present light of midday. In this way Kirill employs 

midday as a yardstick against which the two poles of spiritual destiny are 

measured. Thus only the dawn of the heavenly kingdom is seen to dispel the 

darkness of Gehenna, a darkness which threatens to blacken the noon of the 

present. By juxtaposing images of the natural and spiritual world, Kirill is 

seen to encourage a spirituality which uses the apparent certainties of this 

world only in order to discern the truer solidity of the next.

Hours of the speaker’s day tend to correspond to the timing of events 

and parables found in the Gospels. This pattern is also observed in the 

writings of the early Church, which commemorate Christ’s acts of salvation 

according to the hours. In The Apostolic Tradition, one of the earliest 

sources documenting liturgical practice, the third hour is consecrated to the 

crucifixion of Christ, the sixth hour marks the moment when daylight turned 

to darkness, and prayer at the ninth hour recalls the piercing of Christ’s 

side. At midnight the faithful are instructed to rise and pray, since this is 

regarded as the hour of stillness, when all creation praises God and the 

bridegroom’s cry is heard. At the cock’s crow the faithful are exhorted 

again to rise and pray, remembering the hour of Peter’s denial, and 

affirming that by faith they await the eternal light to be fully revealed at the 

resurrection of the dead.^  ̂ In this way the Church’s calendar captures the 

significant moments of salvation in the course of each day. Monks, in 

particular, were expected to follow the hours. The laroslav miscellany, 

which is missing the matin section, contains prayers clearly marked with a 

separate vermillion heading for the ninth, tenth, eleventh and twelfth hours. 

For each hour the prayers and responses follow the events of the 

crucifixion. The suppliant is reminded that the ninth hour was the hour of

Gebete, Monday hour, p.256 
^ G. Dix (éd.). The Treatise on the Apostolic Tradition o f  St Hippolytus o f  Rome, London, 1937, 
(corrections by H. Chadwick 1962, 2nd edn & additional corrections 1992), pp.63-7. Details of 
the interpretation for the significance of the different hours no doubt evolved with time. The 
manuscripts used for The Apostolic Tradition show that variants exist.
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Christ’s death/^ At the tenth hour, the speaker envisages Jesus’ body 

hanging on the cross, first through the eyes of the thief, and then through 

Mary’s eyes as she looks on/^ The proverbial eleventh hour causes the 

speaker to recall Jesus’ parable of the vineyard, and he prays that he too 

will be reckoned among the labourers hired at the eleventh hour?^ At the 

twelfth hour Joseph of Arimathea is portrayed taking Jesus’ body from the 

cross, wrapping it in graveclothes and putting it in a tomb/^ Kirill too 

exploits the hourly pattern. In one vesper prayer he intensifies the 

experience of the eleventh hour by interlacing three parables, which 

envisage the oncoming night as a metaphor for the approach of the heavenly 

kingdom.

M ; n e  b o  e A M H Y W H X A ^ C H T b  r o A H H y  n j H i m e A i u ^ r o  n j f Î M T t  m  | » ^ b h \  c o t b o ĵ m a l  e c u  

B c e r o  A H 6  n o H e c u j M ) ( t  m  m c h c  t a k o j k c  n | » i H M H  H e  c e r o  t o k m o  c a h h o p o  a h c

A'bHOCTiw M3HYfLUA, HO H BCe BjJCMH MCHBOTA MOePO n|>A3AH0AK)BH0 n|)eBblB\K)II];A H 

A tA A  AY^OKHA HMKOAHAKe CLTBOJ^lilA. He OCYAH M ene, BAAAblKO, HKO M Hj)e;Ke 

3BAHbl)CL HA T b OK) BeHejJK) H OT^eKUJH)CCH CBOHML ^beCTOKOCejJAi^Mb, HO B3blII]iH MOHO 

HA rKHTmCT'bM'b jJACPYTbH BAYAHU];AP0 H ÏBOeA AY^U^KOjlMHblA BeHej)5ï 

B'b3HCKAKill];AP0. Ce BO H A^H b Y ^^ H^eKAOHHACH eCTb, H COAHU.e BAj^HeTt POACHY 

BeHe|>HK>K), M M Y A fin  CBOH CB'BTHAbHMKbl POTOBMTb, A^^, HOAYHOIItH H jJHlljeAlilY  

T h ,  C'A coB O K ) B'bBeAeujH 5Î B7> HejJTOP'b u.A|)CTBA HeBecHAPo, epo ;ne H M ene 

HjlHHACTHHKA CATBO()M.^^

Kirill superimposes a sense of passing time so that the deepening night is 

dramatized literally and metaphorically in the sequence of the three stories.

27 t nI IpOCAikBbMO HMA TBOK Bt BTKtl, MiKO CnOAOBHAZ» MA. KCH nj)̂ A7>CTA.TH Bï> V\Cb BtHb̂ t njJîVHCTOVfK» M CBATOVflO TBOK
AiyujK) B poNfut W7VH HptAAAt kch’ {Iü misc, fol.l9).

The thief S perspective; ‘ b h a a  p&ĵ BOHHHKt n̂ v̂ anhk\ jkĥ hh h\ Kpecrt bhcauja, PAAroAAiue: \iue H« E7>i Borb
BTklAb BbnAOUJHHCA □ponHNAKM'b C HAMA, Nt B7>l COAHU.( A«V[VA CBOfA HOTAHAO, NH 3«MAA TpeneiyiOUJH TpACAACA H03A
BCATepnAnoMA, nh MA cnAce bt> u.ApbcTBiH ch’ (la misc, fol.25v). Mary’s perspective: ‘APHtuA h nAcrtipA,
CHACA MHpOVf HA KpeCTt 3pAliJH pôKbUJHlA HAAVIOLUHCA, PAAPOAbllK: ALWt H B6Cb MHp2> pAAO'fKTbCA, npHKMAA TOBOW 
H3BABAeHHK, NO ÔTpOBA MH POpHTb, 3pALMH TBOKPO pACHATHlA’ (lo miSC, fol.25v-6).

‘C NAHMHHKAI KAHNOPO HAACCATb VACA npHVTH Ma’ (Iq m tS C , fol.31v).
‘BAAP0WBpA3H7dH WcH<^A CA KpfCTA CNeMb npïYHCTOK TtAO TBOK, nAAUJANHU.KIO VHCTOK» WBHB7. BOHAMH H Bt PpOB-fe

HOB-fe 3AKpbiB7> noAojKh’ (Iü mîsc, fol.40v-l).
Gebete, Sunday vesper, pp.244-5
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The scene is set by the speaker’s reference to the last hour of this day, a 

signal for his meditation on the last days. It was, he recalls, the eleventh 

hour when Christ accepted the labourer and made him equal with those who 

had worked all day. He confesses that his laziness has lasted not just one 

day but his whole life, pointing to the parable as a cameo of his life. Then 

the scene shifts to the parable of the reluctant guests invited to the king’s 

banquet. He asks not to be judged like those unwilling guests, whose hard 

hearts in Jesus’ parable made them snub the royal host. Rather, he pleads 

for God to look for him at the cross-roads of his life, implicitly comparing 

himself to the last and final group who are invited to the king’s banquet - 

the destitute and beggars dragged in from the highways and byways. The 

petitioner’s banquet is the soul-satisfying food of the Divine Liturgy, an 

appropriate reference for a Sunday prayer. The third parable of the wise and 

foolish virgins underlines the passing time and the urgency of being among 

the guests at the banquet. Already the day has passed and the wise ones are 

preparing their lamps for the Lord’s midnight arrival. The moment of 

reckoning is at hand, closer than when the prayer began. By the close of the 

prayer instead of evening prayer moamtbx) the speaker now prepares

himself for nocturnal prayers (HonîHUH HOAMTBu). The dramatization of time’s 

relentless passage heightens the impression created in all three parables that 

the Lord’s coming is certain and imminent. In this way the speaker is 

enjoined to redouble his efforts to prepare for the midnight arrival.

While the evening setting of vesper prayers naturally recalls the 

eleventh hour, Kirill also alludes to the eleventh hour in his matin prayer for 

Tuesday, a day dedicated to John the Baptist and calling for heartfelt 

repentance. Kirill conjures up a picture o f what would happen if  he 

were excluded from the heavenly kingdom - the onslaught of darkness 

after the eleventh hour and the desolation of the guests who missed the 

sumptuous banquet. Lest this be his fate, Kirill prays that his soul may wear 

the easy yoke and receive his wages from the Lord, none otlhliĥ  bz>
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e A M H 0 H \A t C 5 Ï T b m  MXCL nOHCCY 5IJ>6Mb BAZ^rblM M nj>MMMY OTT> (f^K bl P o C n O A H H ’

Kirill fuses two images so that the setting is still that o f the labourers 

at the eleventh hour in the vineyard, but the work is the easy yoke 

which Jesus offers to those labouring and heavy-laden souls. The fact 

that Kirill mentions the eleventh hour in his matin prayer underlines 

the exigency o f repentance and forms a prelude to his depiction o f the 

Day o f Judgement. In keeping with a spirituality which focusses on 

repentance, Kirill is seen to make judgement imminent by imposing 

on his material a sense o f time passing that seems almost palpable.

In addition to the eleventh hour, which is readily grasped as the 

hour before midnight and symbolically before judgement, Kirill 

explores other less obvious links between Biblical events and the 

moment of prayer. For example, he matches the specific day of the 

week on which an incident occurs with the day prescribed for his 

prayers. In the Saturday hour prayer Kirill describes how Jesus healed the 

paralyzed man who arrived via the roof. Spiritually the speaker compares 

his condition to a sick man, for he too is paralyzed by many sins and 

immobilized by despair and also looks to Jesus for a miracle. As if to stress 

the parallel with the paralyzed man, Kirill records that the miracle took 

place on a Sabbath, the same day for which his prayer is composed - 

Saturday, the Jewish Sabbath. None of the Gospel accounts, however, 

specify the Sabbath. This parallel appears to have been introduced in order 

to link the speaker’s time with events from the Gospels, underlining the 

potential for those same miracles to be re-enacted in the speaker’s life.

In the Sunday hour prayer, Kirill specifies the hour of prayer as the 

s ix th .H e  then recounts three incidents from Jesus’ life which he assigns to 

the sixth hour; his post-resurrection appearance to his apostles, his visit to 

Zachaeus’ house and his conversation with the Samaritan woman. His

Gebete, Tuesday matin, p. 275
‘ He rijK3 (’M Mene, Tm ch  e l  roAHHy liiecTyio cero A He’ (Gebete, Sunday hour, pp.2 4 0 - 1 ) .
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repeated assertion cîm h \ ct>’ reiterates the fact that each incident took 

place at the sixth hour. The Gospel accounts, however, specify only that 

Jesus’ meeting with the Samaritan woman took place at the sixth hour. By 

linking all the miracles to the sixth hour, the gap beween the speaker and 

Gospel narrative is narrowed. As in the previous example, Christ is seen to 

perform the same miracles in the speaker’s daily spiritual life as he did in 

the Gospels. Thus Kirill advocates a spirituality which encourages the 

suppliant to relive the parables and stories of Christ.

‘Now’ and ‘today’ are dotted throughout Kirill’s sermons, bringing 

the Gospel narratives closer to the time of the preacher and his listener s. 

Although prayers are inescapably in the present - they represent direct 

communication with God rather than being mediated through the preacher - 

‘now’ is also an important word. First, it draws attention to the desperation 

felt by the petitioner in his current situation. For example, one prayer begins 

‘Ka.Ko cKoe naiAmie HUH'fe Second, the speaker contrasts the past with

the present ‘now’, both in a negative sense of his former condition 

compared with his present state (Tbom clih'l blib'l AYxoKHux,

HUHt and, üi SL positive sense for the apostle Peter who

weighs past suffering against present joy ( 3 ^  m m h  6 r o  c b h t o c  ^ 3̂ 1 h o h o c m b l ,

|>̂AOCTiW H6H3rAXrOAXHHOK), HUH'6 H6B6C'Ë)C'L HfiiTOW CAÀKBI CB5ïTLI5î fyoMU.À

Bec6AmiJMC5î).̂  ̂Third, ‘now’ signals the moment of the speaker’s entreaty and 

his decision to turn to Christ, ‘jJCKbm BÂrocAOBecHUMM ycTbi Cbommm: bo3 3 obm M h ,  

m3bakak> t h ,  m H b iH 'b  30Ky M Koniw H6 n|>ecTAA’ .^^  By quoting Jesus’ words as direct 

speech, Kirill also heightens the effect of now.

See S.V. Kozlov, ‘Iz nabliudenii nad siuzhetno-kompozitsionnymi i stilisticheskimi 
osobennostiami oratorskoi prozy drevnei Rusi (“Slovo v nedeliu tsvetonosnuiu” Kirilla 
Turovskogo i vizantiisko-bolgarskaia traditsiia)’, Voprosy siuzheta i kompozitsii. Mezhvuzovskii 
sbornik, Gor’kii 1982, p. 17 

Gebete, Friday matin, p.313 
Gebete, Sunday matin, p.236
Gebete, Thursday matin, p.300. ‘With joy inexpressible’ could refer either to Peter’s joy in 

suffering, or his joy at being in heaven. Possibly the ambiguity is deliberate.
Gebete, Monday vesper, pp.257-8
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In conjunction with ‘now’, Kirill uses the expressions ‘until now’ 

(AOHbiH't) and ‘from now on’ (ot7>hliĥ ). ‘Until now’ can encompass the 

whole of the speaker’s past life as he confesses his wrongdoing ‘ o t ï > w h o c t m  m  

and, in a wider sense, spans time from the beginning of the world 

until the present moment, ‘htcrt, ort mm|>y h AOHuut, hm 6AHHoro?K6

€ro>K6 ‘From now on’ generally indicates the

moment of repentance and a desire for change, ‘oT&Huut oct̂ hmch hcclithyt. 

noxoTCM’."̂  ̂ In this way ‘AOHUH-t’ and ‘oTtHUH-t’ describe time from the 

beginning of creation until now, and from now into eternity.

Lastly, prayers often close with the familiar words ‘HUH-t m nj)MCHo m bï> 

BtKLi B̂ K0M2>’. With thoso words each prayer is predetermined, for, regardless 

of the present predicament or past sin, the prayer must finish in the ‘now’ of 

sacred time extending into eternity. Thus ‘now’ becomes a marker for the 

now of spiritual experience as well as the now of ‘sacred’ time. 

Conceptually ‘huh^’, ‘aohlih^’ and ‘oTT̂ HUHt’ are important words for a 

spirituality which demands a constant inner response, where past deeds 

affect the present and future, and the present response of prayer alters the 

past and future. No matter that the prayers are recited down the centuries, 

the moment now is treasured anew in Kirill’s prayers as a moment of 

spiritual significance.

With the past and the future wrapped up in the understanding of 

now, it is important that they too can be experienced with immediacy. One 

way Kirill juggles time is by constantly alternating and interlocking the 

past, present and future tenses. The Friday matin prayer exemplifies this 

technique, illustrating how Kirill employs tenses to build up the different 

stages of repentance. Five rhetorical questions begin the prayer. Although 

on one level the answer to these questions is self-evident, on another level

Gebete, Tuesday matin, p 274 
Gebete, Tuesday matin, p. 274 
Gebete, Thursday matin, p.299
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they unleash a form of self-interrogation which electrifies the present 

moment. Here the courtroom is held in the speaker’s own mind. He is 

agitated by the thought of judgement so that the future dominates the 

present. Finding no respite in his past, for it offers no example of true 

repentance, nor in the present, which is likewise unrelieved by true 

repentance, the speaker portrays himself as locked in a circle of 

wrongdoing, b o  k m o c h ,  t o  B o ^ ^ K o H B C T K y i o ’ . ' ^ ^  Recalling the past, 

he uses three reflexive verbs to describe how he succumbed to temporal 

comforts, ‘ykaohm)<ch’, ‘noj>̂ BOTii)<cH’ and Turning again to

consider the present, the speaker sees only obstacles to repentance and 

laments that if he stretches out his hands, he will pollute the very air. The 

extremity of his predicament leads him back to the intensity of rhetorical 

questions. What word can he use, he asks himself, if  his mouth is unclean, 

and if he cannot offer that, what can he give? He admits that he has not 

cultivated the ways of repentance but instead has chosen sinful ways. The 

verbs he uses to describe his wrongdoing are starker and twice he confesses 

to destroying what was good (noryBMYt). The enemy’s control over him is 

now more evident than at first, with his mind to given over to earthly 

th in g s .H is  exclamation, m h t ’ ,  exposes the pain of the present 

moment but at the same time the speaker sounds a note of hope when he 

cries to God, addressing him as, ‘ B o r x T b m  m m a o c t I k ) ,  b a a p b i m  m c A f O T A M n ’ . 

Confessing his past sin, the speaker admits that he still has not returned, and 

therefore sees only punishment and eternal torment ahead. Unlike New 

Testament penitents who were forgiven, he confesses that he has failed to

Gebete, Friday matin, p. 314
V.V. Rozhdestvenskaia, ‘Nekotorye osobennosti postroeniia teksta u Kirilla Turovskogo’ in 

Literaturnyi iazyk drevnei Rusi. Problemy istoricheskogo iazykoznaniia ed. V.V. Kolesov et al., 
Leningrad, 1986, 3, (hereafter Rozhdestvenskaia, ‘Nekotorye osobennosti’), p. 102. In her study 
of Kirill’s Monday hour prayer, Rozhdestvenskaia observes that reflexive verbs can underline the 
culpability of the individual. She picks out as a verb which communicates the
additional metaphorical meaning of man’s fall, which is also an action committed against 
oneself.

‘rioB't;K6H'z> EbiB7> cAACTOMOElcMb 3 A«K03H6H\ro {Gebete, Friday matin, p.314).
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truly repent and identifies instead with the archetypal murderer, Cain. This 

brands the speaker a condemned man and he decides to admit his evil deeds 

like Lamech, who was prepared to acknowledge his sin, though not in 

repentance to God."̂  ̂ He sums up the precipitating crisis as follows, ‘ ce bo  

B|)eMH M<MKOTÀ Moero cz>K|)Mi];akeTC5i; cKKe|)Hbi ?Ke Moe^ Time, far

from offering healing only exacerbates his troubles. A microcosm of human 

history is seen to be enacted in the speaker’s life, for after Cain’s murderous 

act sin increases and man’s lifespan is cut short. Identifying himself with 

the deeds of all those who sinned before and under the law, the speaker 

compares himself with those who faced judgement - the people of Noah’s 

day, the builders of the tower of Babel, and the Sodomites. This leaves him 

gripped with the fear of impending judgem ent.Alongside Abraham and 

the patriarchs he sees himself as an alien, for by accepting the evil deeds of 

sinners n)ct hchmct3v5î he has rejected the virtues of the

righteous ( h m  c a m h ^ p o  n ( ) \ K C A H B i ) ( t  H6 The repetition of the

verb ‘gï>cn|>iHTM’ emphasizes the speaker’s choice. His inability and refusal to 

extricate himself from his dire situation is highlighted by the verb ‘ n|>eBbiTM’ . 

First, he describes how he remained (n|»eBbix2>) in the fire of passion, a 

metaphorical Sodom and Gomorrah, and second, how he remained (npcBbix?.) 

accursed like Dathan and Abiram who rebelled against Moses and were 

swallowed up by the earth. By identifying with Biblical characters from the 

past who were judged, the speaker’s own judgement is brought closer. Now 

he sees himself standing before God, certain of judgement, only uncertain 

of the day or hour.̂  ̂ He reasons that if he does not now accept God’s just 

punishments, then he will fall into the hands of the living God. He confronts

‘ M cnoB tA A fo  H&. M H  m o h ’ (Gebete, Friday matin, p.316).
Gebete, Friday matin, p. 316
‘M MOEocT(j\cTleM7> 0A«fJKMM7> M BowcH reoHbCK\ro oPHH, B t  H tM '& m  MM b m t m ’ (Gebete, Friday

matin, p.316).
Gebete, Friday matin, p.316 
Gebete, Friday matin, p. 317
‘ He B t M t  a h m , hm h \c a ,  k o p a a  3mh6tz»  3€ m a h  m jk m b \ nojKpeTb m h ’ (Gebete, Friday matin, p.317).
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himself with what separation from God would mean - worms, fire and the 

devil’s boastful words. The present and unresolved choice of his destiny is 

underlined by the two contrasting uses of ‘awaiting’ God

awaits his repentance Eort Moero noKXjEHl̂ ), while the worms await

his body (nejJKk, oM̂ wÂ K# Moero t6A6cm). Faced with these alternatives, the 

speaker resumes the questioning which marked his earlier turmoil, but to 

these questions he finally gives an answer, ‘â  ̂ h t o  m K t A ^ ,  n Kt K o u y

nj»ocH, TOKMO Kt TcEt ÎBOjJHe mom!’.̂  ̂ This signals the turning- 

point of his prayer. He affirms God’s love and cites the much-quoted verse,
t  , 5 5 2

5ÎK0 j)\AY^UJM CH 0 C M ep M  TjJ'ËlJLJHMHM, HO 0 0B |)\lI];6H in ;KMK0T\ 6F0 BeCÇAMllJHCH .

Kirill’s manipulation of time and tense intensifies the speaker’s 

experience of repentance. When one tense predominates it tends to highlight 

a particular stage of repentance. The present tense depicts both dismay and 

supplication, the future tense - inevitable judgement or bliss, the past tense 

portrays his sin, examples from the lives of the wicked and the righteous, as 

well as Christ’s miracles and death. As the prayer progresses, the mix of 

past, present and future changes key. Initially the present tense shows the 

speaker in a state of confusion and paralysis in which all his responses 

prove inadequate. As he muses on future judgement, the present becomes 

fearful. Even in the middle of his agitation, however, he remembers God’s 

love. Increasingly the present tense expresses his confession and his 

petitions as he emerges on the other side of repentance.The past tense at 

first exposes his sin and the sin of mankind from Cain on. Once the speaker 

has contemplated Christ’s salvation and repented, he can speak of his

Gebete, Friday matin, p.318 
Gebete, Friday matin, p.318
The power of the crucifixion is experienced as a present reality when the speaker envisages 

Christ’s blood flowing out to cleanse him, ‘ ho ohmctm m h  HCTeKiuew Cehtow  T m KjWBlio’ {Gebete,
Friday matin, p.321). Christ’s ability to act in the present is underlined by the speaker’s 
declaration, ‘ k«  bo mo k̂oujm,  «amko T E o p iu M ’ {Gebete, Friday matin, p.321). He concludes the
prayer in the eternal present of God’s mercy and salvation which sums up the essence of his 
prayer, ‘ reB -t octb mmaok^t m  m chxcatm A y u j x  h m jjx  bcopaa ,  h b ih -b  m npMcno m et» E'^kbi e-bkomt»’ {Gebete, Friday 
matin, p.324).
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turning to God in the past tense. Subsequently, the speaker’s use of the past 

tense stresses his penitence, ‘kt> Test bo nj»nB̂ ro)CL m ohm moĉ j B03BeAox̂  n 

Cyut njJocTjJoxï»’.̂ "̂ In this way the past tense of confession is displaced 

increasingly by the past of the righteous and finally by Christ’s miracles and 

acts of salvation as recounted in the New T estam ent.T hus Kirill 

encourages the individual to relate his spirituality to the whole of Biblical 

history and to be diligent in repentance, since the passing of every moment 

is seen as a fresh opportunity which could affect past, present and future.

Considered as a whole, Kirill’s Friday matin prayer reveals a more 

complex approach to repentance than a schematic outline of sin confessed 

and sin forgiven. The speaker begins with the realization of his inability to 

repent and the continued enslavement to evil. His repentance is played out 

through the characters of Biblical history. While the overall shape of the 

prayer encourages the process of repentance, the constant interlacing of 

tenses does not allow the speaker to become complacent. Kirill’s verbal 

artistry is apparent in the immediacy and intensity of experience he creates 

in his prayers through a combination of traditional devices.

A comparison of Kirill’s Friday matin prayer with two other longer 

penitential prayers in the laroslav miscellany which employ similar devices, 

is illuminating. For example, one prayer also begins with a string of 

questions uttered at crisis-point, ‘jvj'B'&i uHt rĵ tiuNHK̂xj', yto wjbha^ktb wK̂ NbNLit̂

A o y i u ^  M O K f A ?  O y K t l  M N 'B  C y M H A C H O y , K A K O  O y B O C W H  W B |) A U J K > C / \  A 3 Ï> T A M O ?  K ^ l

H A H  M H  B C y A ^ T B  W T B t T ' A  K t  C O y A H H ?  K o K  A H  A A M b  CAOKO W  r |» ^ C 'B ) C A  M O H y t ? ’ ^ ^  The

cascade of questions continues so that by the end of the prayer the

A list of verbs in the aorist tell the story of what Christ did in the lives of the penitents: ‘ocbhtm’, 
‘ n o K \ 3 ^ ’ ,  ‘ c n p ^ B A ^ ’ ,  ‘ o h m c t m ’ and r i j ;M H \c T H M K \ The speaker declares Jesus’ victory over
the devil by using verbs of the past perfect, e c u ’ , ‘ p \3opnA'z> e c u ’ , 'n o E tA H A t  e c u ’ ,  e c u ’

and ‘EL3 p\TMA'L ecu’ {Gebete, Friday matin, p.321). Rozhdestvenskaia notes that Kirill uses the 
perfect tense in reference to God’s actions which transcend time, but the aorist tense in relation to 
the mortal body (Rozhdestvenskaia, ‘Nekotorye osobennosti’, p. 101).

Friday matin, p.323 
la  misc, fol.32-2v
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petitioner still dreads eternal tire/^ By contrast, self-questioning in Kirill’s 

Friday matin prayer leads the petitioner to a place where the questions and 

self-accusations are hushed by his repentance. Another penitential prayer 

from the laroslav miscellany attributed to John Chrysostom, adopts a more 

conventional shape. Praise is followed by confession of past sin which is 

expressed by clusters of verbs in the past ten se .O n ce  the speaker realizes 

the full horror of impending judgement, questions over his fate pour out. 

Having confessed his inability to repent truly without God’s help, the 

petitioner asks for God’s help and forgiveness. A request for the saints’ 

intercession and communal confession follows. Although this prayer 

resembles Kirill’s Friday matin prayer in its appreciation of repentance as a 

process, it does not exploit the switch between tenses in the same way. 

Kirill’s change of tenses helps to intensify the harrowing spiritual réalités, 

while charting the course of how his past, present and future are realigned 

through repentance.

Kirill’s use of material from the Gospels is also designed to highlight 

the relevance and immediacy of the spiritual world. Prayers in general often 

use comparison to help the reader identify with Biblical characters and 

events. A comparison can hinge around one common point, for example in a 

prayer attributed to St Gregory, the writer entreats God to hear him as he 

heard Tabitha and Sarah, m<x, MiKo kcm n

By repeating the verb ‘to hear’ he underlines the comparison. 

While Kirill also employs straightforward comparisons, he often elaborates 

and intertwines passages. Similar patterning is also evident in Kirill’s use of 

allegory and symbol.

In the final part of Kirill’s prayer for Tuesday matin, the speaker 

compares himself to well-known New Testament penitents - the prodigal

‘IV rope TOB-fe, TOPAA npeCKKepH^tA N^CA-BAHTH HMAUJH B-BVNAIH WPHB, H KA« t h  TOPAA Ee^AKONHK H BAAA-MiJHfA. 

T A  M3BARATB?’ (Iü m îS C ,  fol.36)
For example ‘cAP|̂ BUjH)(A, Be3 AK0H6H0BA)a., npep(yBiuH)(A H npopN-BKA)c& T€Ee’ (Ja misc, fol.43). 
la  misc, prayer attributed to St Gregory, fol.74v.
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son, the Canaanite woman and the leper - repeating the same words spoken 

by those who met Jesus and found forgiveness and healing:

HKO EAyAHLIM CblH'L, M5Î, 5ÏK0 CAHHOrO O T t  H\6MHMK7>

TbOM)(7>. MoAIO Th , HKO XaHAH'EH, H A3t HACbllHyCH, AKM neCA, KjJynULl.'A,

nAAM«ii];M)CL oTï» CBHTbiH Tj)Ane3 bi Tboch, rocnoA^ HAiuero lucycA X|)mcta. Bonlw,

60HKO n̂ OKAĤCHHLIM OHt. AU];6 )(0Ili;6UJM WOM<eUJM MH OHMCTMTM.

Kirill creates a pattern of expectancy comprising three elements: a verb of 

response ‘bo3 kj)aii];ak>ch’, ‘moaw’ and ‘Boniw’, the comparison, ‘hko bayahum clihl’, 

‘hko Xahah^ h ’ and ‘hko n|>oKA;K6HHbm’, and their petition. The shock comes 

when the speaker interrupts the pattern with a negative comparison: ‘h6

TAArOAKl, HKO |>A3 CAABA6HblM: foCHOAH, HCAOK-tKA HG MMAM7>’ .̂  ̂ Ttlis IcadS thC SpCakcr

to declare who Jesus is and what he has done for him, ‘Tu bo ecu CbiHt

HÊAOK'BHeCKblPi, M6H€ J)AAM HAOTllO OBAÔKMCH M H6M01I];b 6CT6CTBA HAlUCrO HOHeCc’.^^ After

the speaker’s declaration ‘Tu bo ecu CuHt neAOB̂ êcKbiM’ there follows a 

reference to four of Jesus’ miracles, mirroring the four petitions. Once again 

the speaker describes the four miracles in such a manner that he creates a 

pattern of expectancy, ‘n?be cbiha baokmha ha norj>6BeHie necoMA B7>cK|)ecn,

H6TB6jJ0AH6BHAr0 Aa3A|)H H3'A Fĵ OBA Bt3rAACH, CA'tnU.CM'b CAOBOMt OHM OTBCpC, M

Kĵ oBOTOHMByK) n|)MKocHOBeHkM'L j)M3 î> OHMCTMThc rcgulaT bcat of thc aoifst verbal 

ending each clause is broken only by the reference to the dying thief, ‘ m

|>A3B0MHMKA, B'A CAMH7, HACt MCnOBtÂ K̂lUACH, n|>iHA7> CCM M J)AK) Hĵ MHHCTHMKA C'ATBOjJMA'b

^  Gebete, Tuesday matin, p.277 
Gebete, Tuesday matin, p.277
Gebete, Tuesday matin, pp.277-8. Only rarely does the speaker compare himself favourably 

with New Testament characters. By contrast, in another prayer the speaker identifies with the 
legion of demons rather than with the demoniac who is healed: 'AereoHt EtcoKbCKkiM AfesAe yuoAM Ta... 
M A3'A moak) Ta, CbiH€ E o jk Im , a ^  He nocA e iiiM  M a  a«E(>m o rH e H b in ’  {Gebete, Friday matin, pp.3 19-20). A 
precedent for the speaker’s remark ‘ h c a o k ^ k a  He m m am t» ’  may be found in Kirill’s sermon about the 
paralyzed man by the pool which is taken from the fifth chapter of St John’s Gospel (see John 
5:7). In Kirill’s retelling of the story, the paralyzed man answers in reply to Jesus’ question,
'XOTtA Bbl)(, H7> He MM-feW HeAOKtKA, AAEbl HO AHreAOBt BtKeprA M a  Ebl K K y n t A b ’ . SCC I.P. ErCntin,
‘Literatumoe nasledie Kirilla Turovskogo’, TODL, 15, (hereafter Eremin, ‘Literatumoe 
nasledie’), p.332.

Gebete, Tuesday matin, p.278
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Overall two sets of parallels are created, first, the words of people 

who sought Jesus, and second, the miracles which he performed. Both times 

the fifth example introduces a surprise element. In the second set of 

miracles the fifth example shows a crowning illustration of God’s mercy to 

the dying thief. In this way Kirill’s use of comparison is seen to create 

interlacing textual patterns which link the miracles and stories cited.

The speaker of Kirill’s prayers often enters the parables and Jesus’

miracles so that they are re-enacted in his life through allegory.^  ̂ For

medieval writers no sharp line of demarcation appears to have existed

between the historical report of Jesus’ life and his parables. Both the events

of Jesus’ life and his own parables are regarded equally as conveying

spiritual truth relevant for all time.^  ̂ Kirill’s prayer for Saturday hour

depicts the two halves of his sinful condition - paralysis and tumult - which

are illustrated through two of Christ’s miracles, his healing of the paralyzed

man and the stilling of the storm:

O H & , r o . . .  T o r o  c a o k o m 2> b ï ĉ t ^ bm  m r f ' u y i u  o T n y c T M .  € m ,

f o c n o A H  m o m ! m  m 6 h 6 ,  M H o r u M M  o T M H y A k

H 6 A K M ; K M M \  H C H X H H k M ' L ,  T b OCK) M M A O C T i W  B L C T ^ B M .  6 a H H 6  n j ^ e M y A f e ,

A y i U ^ M Î k  M T ' t A O M ' L ,  M M < e  C A O B O M Ï ^  3 ^ n | > ' t T M B ' L  B 0 A H \ M 2 >  M O ( ) C K U M t !  y C T ^ B M

C T j ) 3 k C T e M  M O M y t  M  B O A H b l  y T M l i l M  H e H M C T b l ) < ' L  M M  n O M b l U J A C H i M ,  3 ^ n j ) 6 T M  B ' B C y ,

67
B c e r A ^ ^  C T y ^ ^ w m e M y  m m ,  a ^  o T c r y n M T ' b  o t 2> m o c h  h 6 m o i i ];m .

The physical states o f paralysis and storm are fused with Kirill’s perception 

of two spiritual states. Here correspondence is established by words used to 

describe the miracles which are then reinterpreted in their new context. The

Gebete, Tuesday matin, p.278
In Kirill’s sermons Gospel stories are also interpreted allegorically. In one sermon describing 

Jesus’ entry into Jerusalem, Kirill interprets the coats thrown on the donkey as apostolic good 
deeds, the coats laid on the road as the rulers’ almsgiving and integrity, and the branches strewn 
along the route as the ordinary people and sinners, who level their path with repentance. See 
Eremin, ‘Literatumoe nasledie’, TODL, 13, ‘B u B - tT H Y io  o c k \ 3\ h m m  e B \ r r e M . c T ^ M b ’ (p.410).
^  D.S. Likhachev, Poetika drevnerusskoi literatury, Moscow, 1978, p.307, comments that Old 
and New Testament events occupy a special place in medieval understanding. Although they 
relate to the past, he observes that they are perceived as present realities.

Gebete, Saturday hour, pp.343-4
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paralyzed man is transmuted into the speaker’s numbed and despairing soul, 

while the waves metamorphose into a tempest of unclean thoughts. More 

specifically, paralysis is interpreted in terms of sin, MHoruMM

and the sea’s waves are reinterpreted firstly as the storm of the 

speaker’s passions and then as the waves of his unclean

thoughts (boahli... H6HMCTbi)<z> MM noMLiujACHm). Siguificautly, elements in each 

story remain unchanged, for example Christ as the agent of change and the 

word as his instrument ‘caokoml’. The verbs ‘bt̂ ctxtm’ and ‘3 n̂|»̂ TM’ are also 

repeated MeHe...TBoew mmaoctIki k^ct\bii; boahxmî> mcjjcklim’z»,.,

3 &n̂ eTM B̂ cy). By preserving these components Kirill highlights the parallels 

between the speaker’s predicament and the Gospel stories, pointing to 

Christ’s unchanging power. Other links are made between the Gospel 

stories and the speaker’s experience. Christ is addressed as healer and 

master of the storm, ‘6amh6 nĵ eMyAfe, Ayiu^wt m T-̂ AOMt’ thus forming a 

bridge between both stories. Another bridge is established by Kirill’s plea 

that the demon should not oppress him but rather draw back from his 

infirmity. The word ‘HCMomb’ communicates both the physical infirmity of 

the paralyzed man as well as internal weakness felt by a storm of wrong 

desires and thoughts. While leaving the key words of each story unchanged, 

Kirill alters the context to describe the speaker’s spiritual condition.

As well as the use of allegory and parallel timing, verbal 

correspondences are used to make each story apply to the speaker more 

directly. In the first allusion to Jesus’ post-resurrection appearance to the 

disciples, they appear sad cymcMẑ ), until Jesus turns their sorrow

to joy ckô b wyz, ha |>aaoctb).̂  ̂ The speaker picks up these

expressions in his petition, m mow ckô bl AyiueBHyw... m hchami m3 babm

r|>'fe)(OBHLiA’. Jesus’ comment to Zachaeus, ‘ahccl cn̂ cenle AOMy TKocMy’, is 

echoed in turn by the speaker who implores Christ, 'Â /Kb cn\ceHk AyiuesHOMy

Gebete, Sunday hour, p.241
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MM AOMy’. Parallels are also established with the Samaritan woman through 

recurring words and motifs. Three elements are repeated - a conversation, 

Jesus’ knowledge of the speaker’s heart and the answer found in the thirst- 

quenching water of life.

HjJÎMMM BeC'SAy MOAMTKLI M06A B2> CÎM HACL, K'h BeCtAOBXKt CZ>

CAMApHLIHCK) M CĈAÛ f̂ Kt, BCA'feUJe npOCMTM M<MKOTHLie BOALI. 6m

PocnoAn Eo;k6 mom! Tli clb'ëcm t\ mhx cê AUfi Moero: mm k̂ ĥmo mmaoctm

T B06H, HKO Y T 6 B 6  6CTL MCTOHHHKIk «MBPTy, yP̂ CM M̂rOjltKUjyiO MM AyUJKl
69r()tY0BLIM7) nAAMeH6M7>, yCTABM ;K\;KAy C6(?AU.̂  Moero.

The expression 'sectA  ̂ moamtbbi’ relates the speaker’s prayer to Jesus’ 

conversation with the Samaritan woman, while the exclamation ‘cm Tochoah 

Eom<e mom!’ creates a suitable context for the unbosoming of his heart’s 

secrets. Kirill’s allusion to the Tiving waters’ is developed in a different 

way from the Gospel narrative. In the Gospel of St John Jesus promises the 

Samaritan woman water which will ever satisfy, an illustration of spiritual 

life which Jesus gives from within, ‘whoever drinks of the water that I shall 

give him will never thirst; the water that I shall give him will become in him 

a spring of water welling up to eternal life’.̂  ̂ By contrast the speaker of 

Kirill’s prayer asks only for a drop of God’s mercy. That such a small 

quantity is enough becomes a measure of its greatness. Petitioning Christ to 

extinguish the sinful fire of his soul also relates the symbol of water to 

repentance. A network of verbal correspondences is seen to reinforce the 

link between the Gospel narratives and the speaker’s experience, retaining 

Kirill’s focus on repentance.

Kirill’s allusion to the story of the prodigal son in his Friday matin 

prayer develops one key symbol, that of food. He confesses:

OTLMAOX̂» Â iiASye M̂ t ÎBOero BÔKeCTBCHHAro AOMy M B0A6K> nOjJABOTMyCH

nOXOTHOMy B-tCy, M, OCTABMBL AHreAbCKOe B|>A11JH0, BGCB B63̂ K0HHLIX2> HÂ M

Gebete, Sunday hour, p.241 
John 4:14
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MCnOAHM)(C5ï, M3B0Mi)(7> n \H 6  CKMHLIMM (»OrKU.M BJ)6MeHHbl)CZ> C A \C Teîl H M T ^TM C H .

B | ) M A O C T b  r | ) ' f e ) ( O B H X r O  B K y C X :  M B O  H 2 k C L  T O K M O  H 3 ^ C A À A M T t ,  À  B2>

B'BKBi M yneH iK ) n ^ e A ^ C T B ; m b ic a 6h b i m ï > ;b 6 rA \A O M 'z> a io t 'B n3 H e M or\K >  m a o c g a -b  h 6

7 1
B L3B fX T M )(C H , HKO Af^KAG  B A yA H B lM  C bIHL.

Three times Kirill refers to food - the angelic food which he has despised, 

the unlawful food he has eaten and the swine’s husks of temporal pleasures. 

In Jesus’ story the husks are fed to the swine, and only the son’s gnawing 

hunger makes them seem appetizing. In Kirill’s prayer food becomes a 

symbol of sin and the verbs ‘ M c n o A H M x c n ’  and ‘ h m t a t m c h ’  reinforce the 

sensuality of the symbol. The noim ‘Bĵ MAocxb’ describes sin, equating food’s 

sour taste with sin’s bitter reward. This contrasts with the sweetness 

promised by temporal pleasures, ‘ B(>6M6HHbixï> c a a c tc m ’ , but belied by his 

subsequent hunger. Kirill inserts the maxim which lies at the heart o f his 

food metaphor, ‘ mbo hact> to k m o  h \ c a \ a h t t > ,  a  B tK b i M yH e H iw  n ^e A A C T b ’ . Such 

food, far from nourishing him, incapacitates him. Kirill only spells out the 

identity of the prodigal son at the end, ‘ a o c c a ^  He bt>3 B |> a tm x c h , h k o  A fe s A c  

BAyAHbiM cbiHt’. By drawing such a comparison Kirill makes the contrast 

clearer, for unlike the prodigal son at this stage in the prayer the speaker has 

still not returned, malnourished by sin’s enervating food.

Kirill’s selectivity in handling Biblical stories is striking in the way 

he develops different aspects of the same story as they become relevant. 

Twice Kirill recalls the story of the good Samaritan in his prayers. In the 

Friday matin prayer the speaker pictures himself in a valley of sin where he 

speaks as the man who has been robbed and beaten:

He H|)63j>H M ene B t  CKBCjJHCMb n j^ H n ^ T lM , B'L r|>'fe)(OBH'tM Y A O A Ih , B L M blCACHblH

|»A3B0MHHKbl BHAAUJACH H BCHKblA A 0B |> 0 A 'tT 6A H  0T7> HH)CA CLBAeHCHA H

CTjlACTbMH A K T t  yH 3B S H A  H HeHCU.'tAbHO BOAHI^A A y iU eB H b lM T , H O )(O T tH leM t

7 2
H|»6MHH6HA ie|»eOM7> ^ M A  MOero.

Gebete, Friday matin, p.315 
Gebete, Friday matin, p.320
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While the verbs ‘gnxAiû cH’, ‘cT̂BAeHeHx’ and ‘y^3 BeH\’ mirror the sequence of 

verbs used in the Gospel account, n'̂ klim... bl |>x3 bohnhk’li h;k6

cT>KA7iKî>iije H H B7,3Ao;KLiu6%̂  ̂ thc story ulso bccomcs one of intellectual 

sin by describing the robbers as ‘mlicachuh’ and the priest as ‘i6j>€0M2> yux 

Moero’. Here the speaker does not choose to dwell on the parable’s happy 

ending. By contrast, the Tuesday matin prayer frames the story so that the 

emphasis falls on himself as the injured man, and Christ as the good 

Samaritan, doctor and innkeeper:

C aM 'L  PoC nO A H  mom iM Cyce X|>MCT6, 5 îK 0 B03bM M  M H  HA CBOM

CKOTTi M nj)MHCCM M H  BT» rO C TM H H M U .y... T b I ,  HKOMCC TOCTMHHMK'b M B |> \H b, Hj^MACMCM 

M H 'b , B2>3AiM HA M H  T bOW M M AOCTb.^^

Retaining the same elements as the Gospel account - putting the bruised 

man on the Samaritan’s donkey, taking him to the inn and anointing him 

with oil - the speaker emphasizes Christ’s all-encompassing role.^  ̂ Rather 

than retell the whole story, Kirill often selects an element which develops 

his point so that the suppliant is guided through the process of repentance.

An additional way in which spiritual reality in prayers is made 

immediate to the suppliant, is through accompanying bodily action. In 

general tliese actions usually take the form of a prescribed number of 

genuflections and instructions about whether they should be done to the 

ground or to the waist. Kirill’s prayers in the laroslav miscellany are 

supplemented with words to be recited while genuflecting (as mentioned 

above), though it is possible that these instructions may not belong to him.̂ ^

N.N. Rozov (ed.), Ostromirovo Evangelie (fasc.), Leningrad, 1988, (hereafter Ostromirovo 
Evangelie), fol. 103.

Gebete, Tuesday matin, p.278
H BHHO B7><A?KAb H H \  CBOH CKOT& n |)H B «A « H B7> ro C T H H H U ,^  M M

v\\h\.xE{Ostromirovo Evangelie, fol.l03-3v).
For example, at the close of the Sunday hour prayer the speaker is instructed to genuflect thrice 

to the waist, saying ‘w  B\AAt>/K0 m oh, CnAce XfHcre, T t M  h AoyuJK» cbow 3 a  nt>i rp t iu N tn A  k ch  h h ï . i h a

npHHMH MA KAwiiJAroujArocA’ (lo misc, fol.91v). It is conceivable that Kirill wrote these notes, if he 
composed a weekly prayer cycle in the form of a rule. A second manuscript (Sol.802/912) also 
refers to Kirill’s rule and intersperses the prayers with a nearly word for word rendering of the 
extra prayers prescribed during genuflection, as well as inserting troparia after the matin prayers.
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Returning to the texts of KiriU’s prayers, the body is still seen as an organ 

of expression in the spiritual world, but the different parts are understood 

often in a metaphorical rather than a literal sense. Here Kirill follows a long 

tradition of Biblical and ecclesiastical literature in which the heart and soul 

metaphorically have eyes and ears.^̂

Soul, heart, mind and spirit are traditionally key elements in man’s 

spiritual make-up. Kirill refers occasionally to the spirit, but gives far more 

prominence to man’s soul, heart and mind.^  ̂ In contrast to man’s soul 

against which the speaker sins, his mind tends to be responsible for 

promoting sin and he describes it as The soul is seen to be

vulnerable to enemy attacks, to illness, injury, decay and fe e lin g .I t , too, 

experiences hunger, pain and thirst. Not that Kirill separates the soul from 

the body so that they ftmction independently from each other, on the 

contrary, man’s physical and spiritual condition are often regarded as 

interdependent. For example, the speaker implores the Theotokos to heal 

the wounds of soul and body in the same breath ,and when he kneels, his 

body and soul kneel together, ‘koa-̂ hm nĵ eKAOHHw m T̂ AecHin’.̂ ^

Likewise, in the prayer attributed to John Chysostom in the laroslav 

miscellany the speaker states ‘ n j J C K A A N A w  K O A ^ N ^  T S A e c n ^ H  h  Often

The Psalter is full of literal and metaphorical references to the body, for example the psalmist’s 
cry, ‘open my eyes, that I may behold wondrous things out of thy law’ (Psalms 119:18).

The speaker mentions his spirit when quoting a well-known petition from the Psalter,
HMCTo co*m;kam KO MHt, BôKï, M Ayx  ̂ oBHOBM BO yTpoBt mo€m’ {Gebete, Saturday matin, p.332).

He repents of his sin committed against his soul, ‘mom)o» rpxcK'k hok̂ 5i\ch, «amkô ko c'LTBopn)cz> hx 
yBoryto mow Ayajw’ {Gebete, Thursday matin, p.306), and in another prayer he confesses to the 
Theotokos that he has sinned and broken the commands of her Son ‘camob/wcthmmt» {Gebete, 
Wednesday matin, p.280).

The images which Kirill uses to describe the spiritual attacks on the soul depict it as a living 
organism rather than as an abstract phenomenon: ‘noACTpKxiû  m h  bch  a h m  ;k\ aom b  hommctotli,  AOHAt̂ Ko 
omyTMYT» cMejTTOHocHbiM HA'k Kt 0K\HHHtM MM ÂLUM’ {Gebete, Tuosday hour, p.280). The soul is given 
spatial dimension in Kirill’s image of the thief who lies in wait, ‘ t \ t b  a y ^J^ Motn wpbieTcn bt>

F H t ^ A t  CepAU .^ MOerO, JKABIM nO A O B H \ BpOMOHM... M T m M T C H  M \A O ( M M tH l t  B tp M  M00& B2.CYMTMTm’ { G e b e t e ,

Tuesday vesper, p. 283).
‘AYUJ(KHU)c& M T-tAe(HM)c& H3B7i Mcu,'fe\eHMlH npoLuw’ {Gebete, Wednesday matin, p.288). He seeks 

healing for ‘aŷ ^̂ ĥbih m m  Bo\-t3 HM m nporoHHutM TOAecHLiH HtAŶM’ {Gebete, Thursday matin, p.300). 
Gebete, Thursday matin, p.303 
la  misc, fol.42v
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the soul and heart appear together, both in need of healing, ‘hcû am 

c6|>au.3̂ Moero; cTjjynbi Ayuĵ  By contrast with man, Christ’s body

is seen as blameless, and in the Friday hour prayer the speaker seeks the 

remedy for the ills afflicting body and soul in Christ’s crucifixion. Thus in 

Christ’s passion he seeks healing for the passions of his heart, ‘Ha.cz> |»a.An 

cT|>a.cTb H|>iMMz>, Hcn-tAM ccjJAÛv Mocro’.̂  ̂ In this way Christ’s crucifixion is

seen to have a bearing on his present experience, affecting body and soul.

In prayers it is customary to associate particular parts of the body 

with individual spiritual attributes. In Kirill’s prayer cycle he uses this 

device fairly extensively, so that lips are designed for praise, eyes to look to 

God and to cry with tears of repentance, and his hands to be lifted up to 

God. His feet are to run or walk in the path of God’s commands, standing 

firm on the rock of repentance and of faith,^  ̂while his heart fears God and 

his soul is indwellt by the Holy Spirit. In one of the vesper prayers he asks 

God to give his eyes a light sleep, and also makes supplication for other 

parts of his body such as his ears, his pupils, his nostrils and his throat. 

One part of the body to which Kirill repeatedly returns and which is central 

for the act of praying, is his lips. The speaker is deeply aware that the organ

Gebete, Thursday hour, p.308. A hint of the close-knit relationship between the soul and heart 
is evident in the interchange of words. In this instance illness is linked to his soul and wounds to 
his heart, ‘K-tcn woero m mo«h’ {Gebete, Wednesday hour, p.291).

Gebete, Friday hour, p.325 
^  Two examples of the imperative to praise with the one’s lips include, H & n o /v H n  eopocaobIh 
T B o e r o ’ {Gebete, Wednesday vesper, p.294) and ‘m  n c n o B - t A A W T t  y c T &  moh mhô koctbo mmaoctm Tbooh’ 
{Gebete, Sunday matin, p.239). Acknowledging that he has broken God’s commands, he says of 
his eyes ‘m  hm h\ hobo ohmm\ K o ^ i^ tT M  HecMtw’ {Gebete, Tuesday vesper, p.282). In another 
prayer he exclaims, ‘kto aacta ohmma momma caô bi, aa ch haahw kî» mmaoctmbomy E o r y ’  {Gebete, Monday 
matin, p.25I). For his hands he prays ‘hayhm mh pYH-t mom kl T o G t  npocTMpAXM’ {Gebete, Friday matin, 
p.322). He petitions God for his feet ‘YTBepAn H o ^ t  mom ha hoabmjkmmcmb ochobahIm, ha tbopacmb B-tpbi Tbooh 
kamohm’ {Gebete, Saturday vesper, pp.346-7) and ‘hoctabm no t̂ mom ha kamohm hokaahIa’ {Gebete, 
Friday matin, p.322).

For his ears he prays ‘cayx̂  ŷ '*̂  Mooio aa o p a a c m tc h  Eo^cTBOHHBiMM Tm ^AnoB-tAbM M ’ {Gebete, Friday 
matin, p.322). He implores God to protect his soul from the enemy’s sedition, ‘ a a  3|^feTA ^tHM UM  mom 

cB-feTA c y a c e a  Tbom )ca’ {Gebete, Saturday matin, p.332). His nostrils absorb the stench of his deeds 
‘cMpAAï» AtAA MOM)cz> oEOHHCTA Hô Ap mom’ {Gebete, Tuesday vesper, p.282) and concerning his throat 
he echoes the words of the psalmist, ‘ c a a a k a  ropxAHM m o«m y caoeoca T b o h ’ {Gebete, Tuesday hour,
p.280).
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which enables him to pray is unclean before God and therefore his prayer is 

unacceptable. He does not take for granted his right to speak before God 

and the T heotokos.In one prayer he asks the Theotokos, not to despise the 

movement of his lips but to accept the sighs of his heart. The Old 

Testament figure of Hannah was also noted for the sighs of her heart which 

resulted in her voiceless prayer, leaving the priest Eli perplexed.^° By 

contrast Kirill underlines the purity of Jesus’ lips and words by petitions 

such as ‘ nOM HHM, foC nO A H , n|)6HMCTbl)<:’L TbOM)CZ> yCT'L

Rogachevskaia notes two instances in Kirill’s prayers where parts of 

the body are placed hierarchically. In the Wednesday vesper prayer the 

speaker moves from his feet to his flesh, his heart, his lips, his tongue, his 

soul and finally, to his mind.^  ̂ Likewise in the Monday vesper prayer he 

progresses from his feet to his hands, his lips, to his heart and his soul. 

These two lists appear to be strategically placed in the context of each 

prayer. In the second prayer the speaker begins by asking God to make his 

prayer acceptable, and this petition leads to his desire to consecrate his 

body to God.^  ̂ Evidently prayer is to affect his whole body. In the 

Wednesday vesper prayer the speaker closes by asking for cleansing which 

affects his whole body so that he might be pleasing to God, ‘gcero mh ycT̂ oM, 

HKo cKoero YroAHHK\’.̂ '̂  Although Kirill’s prayers are often highly ordered in 

reference to the body, they rarely seem overly schematic. For example, a

He cries ‘ h 6  n jw rH -feK X M C H  H \  M H ,  M H o ro  BO T A A ro M o  n p e A 'ï>  T o b o w ’ (Gebete, Saturday vesper, p.346) and to 
the Theotokos ‘ H t c M B  a o c t o m h ï »  m h o p o  r M r o A \ T n  n ( * A t  T o e o w ’ {Gebete, Wednesday matin, p.291).

‘He nfie3pM abm ^ kchIh  HeHucTyio mm y cT H y , ho npMMMM b'L3AI»i>:^hI6 yBor&ro mm cepA U ^’ {Gebete, Wednesday 
matin, p.286).
^ ‘Hannah was speaking in her heart; only her lips moved, and her voice was not heard; 
therefore Eli took her to be a drunken woman’ (1 Samuel 1:13). I doubt that Kirill was referring 
to hesychast prayer which only became well-known among the Orthodox Slavs later in the 
fourteenth century.

Gebete, Sunday matin, p.239 In Kirill’s Monday matin prayer he describes the angels as beings 
who praise God with incorporeal lips, ‘ n e B e c M B u  C m \ b i  h o  B om ecT E O H H B iM M  y c T B i  T p M C K H T y to  B C b iM io ii te  n - t c H b ’ 

(p.249).
^ Rogachevskaia, Molitvoslovnoe tvorchestvo, ch.2, p. 14, discerns a ‘ladder’ which ascends from 
the ‘flesh’, incorporating feet, body, heart, lips and tongue to the spiritual organs’, namely the 
soul, mind and intellect.

‘HcnpakBM MOAMTBy MOW, HKo kaamao npoÂ  Tobow’ {Gebete, Monday vesper, p.257).
Gebete, Wednesday vesper, p.294
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confession in the laroslav miscellany, by contrast draws attention 

schematically to each part of the body in turn:

H C 'Lrj>'tUUH)(’Zi Kn^tlK O IvIL  H rO |» T \H 6 M b  M O H M L ,

EWKK) H ne|)LC bM H  M O H M H , C'Z>r|>'tliJH)Cb Ce|>AU.eMb H M TilC ALM H  M O H M H ,

C 'Lr|)'tllJH )< 'L  j>0\|'K\M2v H N O rX M X  M O H M X , C'Z>rj)'tllJH)CZ> KOCTLM H H HAOTLKl MOKK>,

95
M 0 3P 0 M b  H CT^CT^KNTilMav ;K H A 0 M \, BLC'feMb T t A O U b  M O H M .

In Kirill’s prayers parts of the body tend to be associated with movement or 

states of being. The speaker’s heart and diseased soul intercede vigorously,

‘ CT6HKI M 3 t  r A y E H H U  CejlACHHLIX M CA63K) B0A63H6H0W  M M  A y iU S K )’ .^ ^  H e r e  t h e  O U t w a r d

manifestations of the body’s anguish, groaning and weeping, become 

expressions of his heart and soul. A less usual form 'M 3 % paybmhu ce|>A6HHbi\’, 

in place of ‘m3 t> rAyBMHbi cc|»Au,a.’, also make the dimensions of the heart more 

spatial, contributing to the way spiritual reality appears immediate and 

concrete. Thus Kirill exploits conventional approaches to Christian 

spirituality, at times likening spiritual experience to the workings of the 

body and yet at the same time showing an appreciation of the body’s role in 

expressing prayer.

Far from presenting a spontaneous and unrestrained outburst of 

feeling, Kirill’s prayers, as already demonstrated by his use of time and 

Biblical narrative, are highly patterned.Although Kirill’s prayers often 

reveal intricate organization, the overall effect is that the suppliant grasps 

the sense more quickly. Moreover, by organizing material according to 

conventional units, for examples lists of threes and sevens (numbers of 

Biblical and rhetorical significance), even the way that language is 

structured is seen to express the divine ordering. For example, following the

la mise, fol. 149-50 
^  Gebete, Sunday matin p.236 

Other writers may repeat a stylistic device as an integral part of a prayer. For example, the cry 
‘ w  M o-T fe M H t ’ punctuates the prayer ‘ w  c u t w v N H H  h  w  in the laroslav miscellany. The
speaker exclaims, ‘ w  \ t O T t  W N t ,  K\K0 N« p o * » !  W  M O T ^  M H ^ ,  K\K0 A ^ H IO C A  W CBOKM b C n A C eH H H Î t v  M O T Ë  M N -fe, 

K\Ko cB'feAWH ctrĵ tujAK)’ (/ûf m isc,, fol.l20v). Although Kirill often employs organizing devices, they 
are used with restraint so that one device rarely seems to dominate for long.
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tradition of the Psalter, many of Kirill’s phrases occur in pairs. Recalling 

past penitents, Kirill employs three pairs of noims, bayaĥ po m

B A Y A H M U .Y , M (>A3B0MHHKA M M b lT A |)H , Y Y ^ ^ H '^ K A  M O TM C TH M K A , H (> M C H 0 n \M 5 ÏT H b l

noKA3 A noKAHHiH ÂAM, AA M M6H6 KAK)ii];\CH H6 nj>e3 fn’.̂  ̂ Both momtiors of each 

pair reinforce each other so that the first pair is bonded by a common root, 

‘ b a y a ï >’ ,  perhaps underlining the moral sin associated with the wayward 

woman and prodigal son. The second pair typify sins relating to money, and 

the third pair represents those who sin in word. Three and seven occur in 

the three pairs of penitents and in the seventh penitent who is the speaker - 

‘m MÊH6 KAMnîACH’. By listuig himself as the seventh penitent, this placing 

could point both to the extremity of his condition as the seventh sinner 

mentioned, and to the miracle of his salvation.

Pairs of words also add solemnity to the speaker’s invocation of the 

angelic hosts: h k o  3 A C T Y n H H K 0M ’b  m Y f^ H H T e A e M L  ; b h b o t a  M o e ro , A3 t

O K A H H H bIM  M UHOrOFf'tLUHLltl ( m M H  feK7>) n jJM H A A^K ), M 0A.HC5Î M BALU6M MMAOCTm’ .^^

The paired expressions of nouns, adjectives and verbs highlight the contrast 

between the angels as protectors, and himself as sinner and suppliant. In 

other examples, pairs of verbs and adjectives intensify and redefine each 

other. By juxtaposing the adjectives ‘AfĤ AA m hcmô ha’ Kirill compounds 

the misery and sluggishness implied by with the frailty and

infirmity of ‘HeMomHLm’.

Kirill also uses pairs of phrases which are syntactically parallel. The 

speaker’s plea for God to satisfy his hunger and his thirst with divine mercy 

and love, are concentrated by his use of the parallel phrases, ‘ h a c b it m  a a b h b y

MOW 0T7> MMAOCTM T b0 6 5 I, HAHOM * A * W  MOW O T t  B63HMCA6HHArO H6A0K'feK0AWBi5ï T bOCPo ’ .^^^

^ Gebete, Saturday hour, p.344 
^ Gebete, Monday matin, p. 248

Rozhdestvenskaia picks out the pair of verbs, ‘momoch m t(>y*^kich Ayujeio'. She suggests that by 
using the verb in this context Kirill creates a new syncretic form which fuses the
meanings of ‘to suffer’ and to labour’ (Rozhdestvenskaia, ‘Nekotorye osobeimosti’, p. 101). 

Gebete, Thursday hour, p.309
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The anaphoric use of the prefix ‘h\ ’, and the symmetrical patterning of 

noun, possessive pronoun, followed by the preposition reinforce the 

parallel pleas. Associations of thirst and hunger, God’s love and his mercy, 

also strengthen the link between these phrases.

In another instance Kirill uses syntactic parallels to sharpen 

comparison. The speaker implores God not to send his anger so that he will 

not be like a moth-eaten garment or rusty iron, hc hko moa6mt>

M 3 E 5 Î A 6 H X ,  M A M  5 Î K 0  ; K 6 A t 3 0  C K O H H e B A C M o ’ . Apart fiom ‘hKo’ which begUlS

both phrases, the parallel emerges in the ordering of nouns ( ‘ |> m3a ’  and 

*MieAt3 o’), the agent ( ‘MOAeMi.’ and ‘pew’) and finally the passive verbal forms 

(‘M3b5îAeH\’ and ‘cKOHHCBAeMo’). The concurrence of moth and rust is expressed 

in Christ’s teaching, ‘do not lay up for yourselves treasures on earth, where 

moth and rust c o n s u m e I n  his prayer Kirill modifies the original context 

which referred to treasure, adapting the imagery in order to apply Jesus’ 

warning to himself, with the parallel form used to reiterate time’s decay. 

Once again Kirill is seen to intensify his material so that it has an immediate 

bearing on the speaker’s need to repent.

In the Thursday vesper prayer, pairs of words in syntactically 

parallel phrases magnify the gulf between the speaker’s desired spiritual 

condition and his present state. The speaker begins by describing himself as
< T, ,104

B e c b  H M n i b ,  K e c b  y g o r t  B e 3 ’z> I koc5î n o M o u i i M ,  H A n p H M B ' b  | > o A O M ' b  m  C B M p n ' b  e c T e c T B O M ' b  .

His complete spiritual poverty is underlined by the repetition of ‘ s e c b ’

followed by the familiar adjectives ‘HM̂ b’ and ‘ysort’. Dispelling an initial

impression of humility, the adjective ‘H\npHMBt’ introduces the theme of

man’s inherent rebelliousness. Subsequent pairs are meshed together by the

interplay of nouns ending in the dative singular ‘-u’, ‘moxothmkt. 3 Ay

BOAw MMbiM, noMMHAT€Ab 3 Ay, 33<BbiTHMK7> AOBfy’. As if to emphasis his determined

Gebete, Monday hour, p.255 
Matthew 6:19
All the quotations from this confession are found in Gebete, Thursday vesper, p.311.
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pursuit of sin, the parallel rhythm is mirrored so that ‘ 3 a o ’ ,  the object of his 

desire, begins and ends the two middle phrases. By juxtaposing the 

opposites ‘noMMĤTCAb’ and ‘3 b̂lithmkz>’, ‘3ao’ and ‘aob|>o’ - the speaker 

underlines his propensity for evil and his indifference towards good. He 

then describes himself as ‘ cko j) ^  h a  c b a ^ l  m h a  cMH|»6Hie |>A3 CAABA6H’b, ĵ c k h i i b b  h a  

BAyAt M HA MOAHTBy ÂHMBTv’. Shoit adjectives which convey energy and 

movement begin each clause (‘cKop’ and ‘jicBHMBb’) while those describing his 

relation to spiritual virtues are placed tellingly at the end of each clause 

(‘|)A3CAABA6H7>’ uud ‘ a 'b h h b ï ^’ ) .  Assouauce is heard in the pair of words, 'cKop' 

and ‘cBAjJb’, ‘feBHMKb’ and further highlighting the battle between

good and evil in the speaker’s experience.

Kirill uses alliteration where immediacy is of the moment. In 

expectation of fearful judgement, the speaker does not know when the earth 

will swallow him. The gaping earth is seemingly anticipated in the 

concentration of z and ‘zh’, ‘kopâ  ̂ 3 HH6Tt 3 c m a h  m ; k h b a  no;K|>eTb 

Temporality and sin are signalled in one prayer by words which begin with

‘v’ and b’, Be3AKOHbCTByiO, AKM n6C% B'A3f̂ lliî K»C5I HA CB05Ï BAGBOTblHH. M KCH

BAAPAA KjieMCHbHAA Key words resonate throughout the Saturday

hour prayer - the adjective ‘bcahkhm’ and the noun ‘BeAHnecTBo’ - bringing to 

the fore a particular theme. They qualify the basis of his entreaty: first 

God’s miracles ( ‘ ha  BCAHHecTBo HWAecb T B onyb b3H|)ak)’ ) ,  second his mercy ( ‘ n|>oiijy 

MHAocTH ÏB0Ç5Î B6AMKbi5î’), third thc spcakcr’s faith (‘ct̂  bcahkow B'bjJOK)’) and last 

God’s greatness. The crowning reference at the end of the prayer combines 

both the adjective and noun ‘ bcahko bcahhcctbo T boc’ . Kirill’s declaration, ‘ T u  bo

eCH X|)HCT0C7> CblHL Eo^bÎM, A ^ H  MOAHTBy MOAHmCMyCH, H|)i6MAH nOKAHHk KAK)II];H)CC5î’ ,^^^

occurs near the close of his Thursday matin prayer as a summation of 

Christ’s identity. The syntactic parallelism of the two phrases ‘A^n MOAHTBy

Gebete, Friday matin, p.317 
Gebete, Friday matin, p.314 
Gebete, Thursday matin, p.306
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MOÂ îmeMyciî’ and ‘n|)ieMAH noKAHHie kawii];m)<ch’ is reinforced by the repetition of 

the same root in each phrase and the half verbal rhymes and

This creates something of a circular effect so that prayer is seen 

to originate from and return to God.

As well as pairs, Kirill clusters stories, words and clauses in triads. 

At sacred moments of history and at junctures which express a totality of 

experience, Kirill may introduce a triad. Three stories, as has been already 

noted, mark the sixth hour of his Sunday hour prayer, while three parables 

dramatize the imminence of judgement in the vesper prayer for that same 

day.̂ ^̂  In the Wednesday hour prayer the speaker underlines the depth of 

his anguish by a succession of three verbs, m cko(»baw m ncHAAiw

a cry which is also echoed in his Tuesday vesper prayer. 

The speaker’s anguished cry that God should not hand him over to Satan’s 

desire, occurs in the form of a triad, He ByAy nj>HH\cTHHK7> nAryst, He

C'LBjJATHT'A yCT2> MOH)CA 0T7> CAAKOCAOBIa TBOerO H A ^  He CTAHy |»AAOCTB B^APy’ .^^^

Confronted with the prospect of eternal darkness, the speaker uses a triad of 

phrases and, in the third phrase, a triad of adjectives to expose the full 

horror of such a prospect. In the eleventh hour he wants to come to Jesus,

‘a ^ ^ c HcnocTHmeTL B cn ep , a ^^^  HC3AHA6Tb coAHue, A ^ ^ e  ne oBbiMexb mchc Homb

cT̂AiHHAH H TjjencTHAH H PAyboKÂ  tma’.̂ ^̂  The threefold repetition of ÂM̂e’ 

heightens the urgency reflected in the oncoming night, referred to first as 

the evening, then as the setting sun and finally the night. Darkness is the last 

word and is qualified by adjectives of terror, which move the speaker from 

an analogy of evening to the horror of spiritual darkness. Using an array of 

different literary devices Kirill thus makes the spiritual content of his text

The three records are: the appearance of Jesus to his disciples after his resurrection, his visit to 
Zachaeus and his conversation with the Samaritan woman in the hour prayer. The three parables 
in the vesper prayer are: the vineyard owner who hires workers until the eleventh hour, the 
banquet and to the wise and foolish virgins.

Gebete, Wednesday hour, p.290
‘TyjKw M cKopEMo M {Gebete, Tuesday vesper, p.283).
Gebete, Monday vesper, p.258 
Gebete, Tuesday matin, p.275
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more tangible and immediate. Language itself is seen to be a tool of 

spiritual experience.

Another way in which the invisible world is made palpable is in 

Kirill’s use of opposites. Antithesis was a popular rhetorical device in 

classical writing, and is often used in the Christian tradition to express the 

paradox of incarnation.^Prayers frequently describe the spiritual world 

through opposites. Day and night, light and darkness and their correlation to 

the spiritual world, are contrasts which Kirill and other writers use with 

effect. Contrasts such as height and depth have an obvious analogy to the 

heights of heaven and the depths of sin. Kirill gives depth spatial dimension 

when he portrays himself as a geographical lowpoint, bo ccml BCjJTenT. 

KctHt 3AbiM'fc A0A0M7>’.̂ ^̂  Kirill’s appcllation of the Theotokos as ‘3 eMHoe Hsco’, 

‘Bopa HegM'tcTMMAro cEHToe c6Ao’, *3 Kt3 AA He3 A)(0AHMAA’ oncapsulatos a meeting of 

the heavenly and eart hl y . For  the speaker of Kirill’s prayers the spiritual 

choices are harrowing. His picture of the Day of Judgement visualizes both 

destinies; on the one hand, thunder, lightening and devouring fire ready to 

consume him and on the other, joy, worship and rest enjoyed by the 

r i g h t e o u s . By  recalling such extremities, Kirill concentrates the speaker 

on the spiritual realm and the need for constant repentance.

Kirill is aware of how heavenly reality is mimicked by its sinful 

counterpart. For example, the speaker’s return is either to his heavenly 

home or to the land of eternal darkness. God wields a sword of anger, 

and sin too grips a deadly s w o r d . I n  this way sin is seen to counterfeit the

See Faith Kitch’s chapter entitled ‘antithesis’ in The Literary Style o f  Epifanij Premudryj 
‘pletenije slaves’, (Slavistische Beitrâge 96), Munich, 1976, pp.98-110.

Gebete, Tuesday matin, pp.274-5. Kirill’s reference to the physical contours of the earth 
prepares the reader for his subsequent depiction of his mind being earth-bound, ‘npurBô AeHL ecxb
yut KemeM-b’ (p.275).
115 Gebete, Wednesday matin p.291

Gebete, Tuesday matin pp.275-6
As well as the return of the prodigal son, hko GAyAMbiM cuHt’ {Gebete, p.277), Kirill

envisages a return to wrong h\ crpxcTb’ {Gebete, p.274)and a return to the land of
darkness ‘aa Kt 3 «mm« TMbi B-tsHbî ’ {Gebete, p.256).

God’s sword, ‘wenb hjjoctm TocnoAHH’ {Gebete, p.249), is mirrored in the sword of sin ‘rĵ tYOBHbiMA 
MCHîMA mh’ {Gebete, p.254).
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heavenly realm. The contrast between the true image and its imitation is 

magnified by KirilTs use of similarity in dissimilarity. One noun describes 

both the multitude of his sins MHo;KecTBo’ and the multitude of

God’s mercies wHOPKecTw mmaoctm Tboch’, once again expressions which can 

be found in the Psalter.

An interplay of words between the two spiritual realms avoids the 

petrification of extremes. The speaker learns by analogy and is placed in a 

position where opposites create dialogue. This principle is exemplified in 

KirilTs use of the word 'nyywHk’. In prayers this word commonly evokes the 

vast expanse of the sea as an image of desolation and destruction. The 

writer of the prayer h ha HevHCTUfA likens his plight to

Pharoah drowning in the sea’s expanse, ‘nor|)c\|’;Kbio ngvHN't MO|>bCT̂H, r̂ Ko

TLPAA ÂjJAWNA BL MOj)H YÇjJMeN'ËMb T6MH2>IMH Such SL fcarful and

vast element defies human comprehension, as man, engulfed by such an 

expanse, loses all sense of mastery and perspective. Kirill exploits such 

connotations when he uses the same noun to describe God’s love and 

mercies. At the point when the speaker despairs of salvation, the horror of 

destruction is transformed into the awesome element of God’s love. In four 

different instances the speaker sees judgement as imminent, at which point 

he makes his appeal to the depths of divine love. In one prayer the speaker 

visualizes Gehenna ready to gorge his blood and pleads for time to repent. 

He then reminds himself that God does not desire the death of sinners, but 

rather than complete the familiar quotation, he declares God’s love, 

‘mmaoctmb'a bo ecu HeAOB'tKOAWBeu.'A, MM'BHM nyyMHy uijeAfOT'L’.̂ ^̂  When the speaker 

imagines how he may fall victim to Satan’s boastful words ‘Where is your 

God?’, he replies: ‘ T u  ecu E o r t  momn nyyMHy neAOB'tKOAWBiA’.̂ ^̂  While other

Gebete, Sunday matin p.236 & p.239 
la  mise, fol.l l l v
Gebete, Monday hour, p.256
Gebete, Monday vesper, p.258. Another reference to the expanse of God’s love occurs after 

Kirill contemplates judgement with its consuming fire from heaven and gaping pit, 'ctKtAWM
n nyyMHy HeAOB-tKOMOEk {Gebete, Monday matin, p.249). Near the end of his
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writers also speak of the expanse of God’s love, Kirill uses the phrase with 

maximum dramatic impact/

Simplicity and spontaneity are merely beguiling features which 

appear on the surface of Kirill’s prayers. A whole range of different tools 

are employed in his craft, and the literary devices explored in this chapter 

merely touch on the ways that Kirill draws the suppliant into the text. To 

achieve this effect Kirill is seen to exploit traditional devices in five key 

areas; an awareness of time, the use of New Testament stories, the body, the 

ordering of language and contrast.

By approximating the time of the prayer with Biblical time, Kirill 

encourages the speaker to experience the prayers more intensely, expecting 

the same truths and parables to work in his life. Time is modelled on the 

speaker’s tangible experience of time passing, as a way of sharpening his 

awareness of spiritual realities. The use of past, present and future tenses is 

shown to highlight the perception of sacred time, crossing boundaries of 

past and future, and charting the uneven course of repentance. This 

simulates the changeable nature of experience in repentance rather than a 

more obviously schematic approach. By the use of parables and stories the 

speaker too is seen to experience the deepening night and Christ’s meetings 

with people at the sixth hour, expanding the more familiar remembrances of 

the eleventh hour and the hour liturgy.

The truth of the Gospel stories is seen to be ever-present and is 

applied to the speaker’s situation through allegory, symbolism and 

comparison. Kirill’s prayers are distinguished by the way incidents mesh 

together, creating a harmony of correspondences designed to draw the 

reader into the enduring truths of New Testament stories. Details from each

Tuesday matin prayer addressed to John the Baptist, the speaker envisages the gleeful demons 
tearing his soul from his body. He turns to Jesus, affirming his trust in God’s mercies: ‘ h o  H & A t i o c j a  

H \  n y H H H Y  T k om )cz> {Gebete, p.277).
In a prayer attributed to John Chrysostom, the speaker declares ‘ h o  h  n o \|V H H « Y  veA O BfK O A W BH iA  

TBOKPo, lAKo NeH3 MtpeH\ H N«noB-feAHM\’(/a mlsc, fol.48).
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story are selected and amplified according to the context. Significantly, 

Kirill tends to develop symbols so that they point to repentance.

In Kirill’s search for an additional means to express a dynamic 

relationship with God, he often uses parts of the body in a literal and 

metaphorical sense. Notably, the speaker focusses on the unworthiness of 

his lips, a critical instrument of prayer and language. Kirill organizes his 

prayers according to traditional patterns and numbers. Such ordering 

highlights the gulf beween the opposing spiritual destinies, making the text 

more easily comprehensible, so that the structure of language also is seen as 

an expression of spirituality. Thus Kirill creates a spiritual landscape which 

is immediate and dynamic, constantly confronting the suppliant with 

spiritual extremities and opposites.

By employing a whole range of traditional literary devices and 

combining them in a dramatic and fresh way, Kirill calls the individual to 

see himself in relation to God, responding with heartfelt repentance. In this 

way Christian spirituality is seen to touch the core values of human 

civilization - the perception of time and reality, of people and of language - 

bringing them to the fore of the suppliant’s daily experience through a 

language of prayer. Kirill’s prayer cycle also underlines that the individual’s 

belonging is firstly to the heavenly world rather than to Rus’. In this 

respect, Kirill’s prayers say least about Rus’ as a nation, since their 

prevailing focus is not dependent on a locality or national events but on the 

otherworldly. Rather than resting on the security of Rus’ as a Christian 

country, Kirill’s prayers urge the individual suppliant to examine his 

position before God. In KirilTs skillfiil use of language he is seen to 

encourage his fellow countrymen to experience spiritual reality more 

vividly than their immediate surroundings.
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Conclusion

While limited to the texts of prayers spanning just under four centuries, 

a detailed reading of prayers sheds new light on the question of how 

nationhood and spirituality were perceived by the writers of this period, 

revealing a greater subtlety and variety in their perceptions than previously 

considered.

‘In the beginning was the word...’ points to the logos in St John’s 

Gospel and in the context of this study also highlights the Slavonic script as a 

prerequisite to the writing of prayers. The concept of the logos was pivotal to 

Cyril and Methodius’ mission conducted in the Slavonic language, and an 

appreciation of the logos characterizes the works written contemporaneous to, 

and following, the brothers’ missionary activity. Admiration for the verbal 

skills of the linguist, debator and teacher is also reflected in the literature of this 

period. In the Alphabetical prayer Konstantin’s repeated reference to the 

‘word’ reveals a multifaceted understanding. As well as the Slavonic word of 

the prayer, Konstantin acknowledges the inspired word which explains spiritual 

truth, the expansive word and the word of the Gospel. Thus in seeking to make 

the Gospel word clear, Konstantin points to the logos. Konstantin’s prayer, 

together with his translations of sermons elucidating the Gospel stories, is seen 

to reflect a spirituality focussed on the Gospels.

When visibly endorsed by a nation’s rulers, religion is shown to form an 

important aspect of nationhood. Potentially it offered a unifying principle and a 

moral basis for national life, as well as affecting the way in which a nation 

related on an international level. Baptism was the expected sign of entry into 

the Christian community. In both the Alphabetical prayer and the accounts of 

Vladimir I’s conversion, baptism is seen as a watershed in the national life of 

Rus’, representing not just as a personal commitment but a decision taken on 

behalf of the nation. With baptism as the distinguishing mark of a Christian 

nation, it was important how Vladimir’s conversion and baptism was portrayed
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in writings. The prayers inserted in the Povest ’ vremennykh let and in the third 

part of the Pamiat’ i pokhvala indicate the problematic recounting of 

conversion and baptism. Surely the external sacrament must be seen to be 

accompanied by inner repentance. In the Pokhvala, Ilarion shows a process 

whereby Vladimir’s understanding is illumined from on high, so that his 

thinking leads him to baptism. Vladimir’s baptism is then described in 

theological terms with the miracle being his faith. In the third part of the 

Pam iat’ i pokhvala the writer highlights Vladimir’s sanctity by including two 

prayers which underline the radical effect of repentance and baptism. Here the 

external circumstances of Vladimir’s baptism are played down. By contrast, the 

so-called Kherson legend recounted in the Povest ’ vremennykh let focusses on 

events leading to Vladimir’s baptism. Prayers are brief, and act as a spiritual 

highlighter in events otherwise blurred by pragmatic concerns. Tangible 

answers to Vladimir’s enquiries and prayers, such as his capture of Kherson, 

culminate in the miracle of healing at baptism. Although on one level 

Vladimir’s miraculous recovery of his sight at baptism encapsulates his inner 

spiritual transformation, on another it threatens to undermine the miracle of 

faith. While recognizing the different contexts of a eulogy and chronicle, a 

subtle shift in the perception of baptism is discernible, moving from an internal 

to an external event, an act inspired by faith to one forced by circumstance and 

tangible proof. The account of miraculous healing also conforms more closely 

to other Biblical patterns of conversion. An observable sign was naturally more 

appealing to the popular consciousness, offering an external badge of national 

life while also associating Vladimir with the miraculous, an element otherwise 

lacking in his conversion story. Whereas in the first decades of the mission to 

the Slavs, the Gospel word, and the faith it inspired, came to the fore, the 

Kherson legend shows the tension between faith which believes without seeing, 

and a spirituality which is expressed through visible acts.

From its inception as a Christian nation, power and religion are seen to 

work hand in hand in Rus’. In the Kherson legend Vladimir’s suit to Anna is
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significantly strengthened by his threat of force against Constantinople. Prayers 

are seen to provide a counterweight to the role of politics and force which 

threaten to dominate. Later changes made to the prayers of the Kherson legend 

in the prolog accounts reflect the changing perceptions of Vladimir’s baptism 

and his relation to Byzantium. They portray both extremes - Vladimir as a 

resolute and believing convert, and Vladimir as aggressor and despoiler. The 

writer of the third part of the Pamiat’ i pokhvala organizes his account of 

Vladimir’s baptism so that might is not seen to achieve spiritual advantage, but 

rather power results from the depth of his repentance and inner transformation, 

evident in his two prayers of penitence. The pre-Christian image of a great 

warring nation is seen now in Christian terms as the converted nation which is 

rewarded with conquests.

In Ilarion’s Pokhvala and the chronicler’s account of the mass baptism, 

Vladimir’s threatening command appears to act as a lever to win spiritual gain. 

Was the baptism due to Vladimir’s forceful command, or to the people’s 

willing response, or a mixture of both? Whatever answer is given, the ordinary 

Kievan baptized in the river would have been struck not only by Vladimir’s 

ultimatum, but also by the inclusive nature of baptism. Baptism was a leveller 

that embraced all people regardless of gender, age or social standing. In the 

Alphabetical prayer Konstantin envisages those of every age, young and old, 

praising the Holy Trinity. Likewise in Ilarion’s prayer, intercession is made for 

men, women and children. Whatever disjunction may have existed between the 

outward rite of baptism undertaken by Vladimir and the people, and the irmer 

understanding, baptism, whether performed willingly or by force, offered a 

powerful symbol of unity for the nation, one which is recognized as such in the 

prayers discussed above.

Rulers were central to the formation of a sense of nationhood in the 

Middle Ages. The Byzantine Empire had its own model of authority. In its own 

eyes it was the earthly reflection of the kingdom of God and therefore had only 

one throne - occupied by the emperor or on occasion emperors. Clearly there
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was not room for two such empires in this plan. In Rus’ the chronicler reports 

that its rulers are descend from Riurik, thereby establishing a common 

genealogical line. The hand over of power from one prince to another, 

especially in Kiev, tended to be a precarious affair and Boris and Gleb’s 

glowing example of brotherly love and martyrdom was therefore of particular 

relevance to Rus’ during the eleventh to thirteenth centuries. As well as 

pointing to an ideal for Christian rulers, it was fitting that martyrs should 

follow after the apostle-like Vladimir, since the Christian Roman Empire was 

founded first on apostolic teaching, before the land was sanctified by the 

martyrs’ blood. For Rus’, however, the martyrdom of the two brothers occurred 

in a different setting. Instead of facing the hostility of pagan rulers, Boris and 

Gleb were persecuted by their brother, who was motivated by personal 

ambition rather than by enmity towards the Christian faith. Thus from the rulers 

came both the persecutor as well as the supreme example of faith.

In the three narratives of Boris and Gleb’s martyrdom under 

consideration, prayers are shown to be instrumental in explaining the nature of 

their martyrdom, portraying different authorial perspectives. In the Povest’ 

vremennykh let Boris, and by extension Gleb, are depicted foremost as those 

who share in Christ’s suffering. This is evidently regarded as sufficient reason 

to justify their martyrdom. In the Chtenie Boris and Gleb’s prayers are full of 

pious sentiments, portraying an unshakeable faith in God’s sovereignty. By 

playing down the family relationships, Nestor emphasizes the priority of the 

spiritual model as being the determinant of a ruler’s behaviour. Nestor’s 

interpretation of imitatio Christi highlights Christ’s obedience to his heavenly 

father and his concern for the wider community. The princes are seen to be 

Christ-like in their saving mission, first as defenders of Rus’ against the pagans, 

and second, as men who sacrifice their lives for their countrymen.

In the Skazanie the writer interleaves two perspectives - that of brother 

and martyr - so that the Christian ideas of martyrdom and brotherly love are 

fused with the notion of loyalty to members of the ruling clan. Here the New
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Testament meaning of ‘brother’ as fellow Christian is eclipsed by the literal 

meaning of blood-brother. In showing brotherly love and in not resisting 

Sviatopolk, Boris in the Skazanie is shown to be obey the words of Scripture, 

an obedience which is seen to validate his claim to martyrdom. The portrayal of 

Boris and Gleb’s suffering in their prayers also reveals an important aspect of 

their martyrdom, the heartache of a brother’s betrayal. In particular Gleb’s 

response to the news of family deaths and his appeals to his family, especially 

to Boris, stress the importance of family ties and the anguish wrongdoing 

causes. For an emerging Christian nation, the ethic of brotherly love, fused with 

the idea of clan loyalty, was a potent development, combining new and old 

ideas.

Vladimir Monomakh’s Pouchenie provides, in one sense, an epilogue to 

the accounts of Boris and Gleb’s martyrdom. His prayerful meditation 

composed of quotations from the Psalter assures the princes that they live in a 

moral universe where the righteous will enjoy ultimate victory and the wicked 

suffer final defeat. Even if the princes could view Boris and Gleb as shining 

examples of unattainable virtue, they could not easily deny that Monomakh’s 

instructions were directed at them.

Although all Christians were regarded as part of the universal Church, 

people tended to pray to those who had enjoyed secular or spiritual authority, 

or both, in their earthly life. A righteous death represented the high point of a 

saint’s life, when the earthly gave way to the divine and they were granted 

special access to intercede before God. Far from becoming remote and 

indifferent to earthly concerns, the righteous are seen to intercede actively on 

behalf of the living. The descendants of Vladimir I looked to Boris and Gleb 

not only as intercessors, but as ancestors. Monomakh, who keenly promoted 

the cult of his great-uncles Boris and Gleb, also appeals to his fathers’ prayers 

in the Pouchenie as a reminder of the Christian and familial bonding which 

should discourage interprincely feuding.
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Answers to the questions of where Rus’ came from and how it became 

Rus’ underwent considerable revision following the adoption of a literary 

language and conversion to Christianity. Rus’ now had a sacred history which 

could be traced back through the Old and New Testaments and the writings of 

the Christian tradition to Adam and Eve. In the Slovo o zakone i blagodati 

Ilarion interprets the history of Rus’ through a theological framework, 

illustrating how the succession of law by grace was mirrored in the way the 

inclusiveness of Christianity is seen to supersede the exclusiveness of Judaism. 

One question which naturally arose, was why the conversion of Rus’ was so 

late in comparison with other Christian countries. Different angles are given in 

answer to this question by writers of eleventh and twelfth century Rus’. On the 

one hand, the chronicler’s account points to the devil’s rebellion before the 

creation of the world, which affected all humankind including Rus’, with his 

defeat depicted in the Dnieper baptism. On the other hand, the prayers of 

Nestor’s Chtenie emphasize God’s sovereignty in all human affairs including 

the timing of the conversion of Rus’. The comparatively late conversion of 

Rus’ was not seen to imply that Rus’ was therefore inferior and Nestor argues 

in the Zhitie Feodosiia that Feodosii is such a radiant figure because he 

belonged to ‘the last and weak generation’. He also points to the principle 

whereby the first shall be last and the last shall be first. Thus Rus’ is considered 

not to be disadvantaged but on the contrary to sparkle more brilliantly in 

comparison with more established Christian countries precisely because of its 

late conversion.

In order to capture the new vision of Rus’ as a Christian nation, Ilarion 

uses particular words and phrases in the Slovo o zakone i blagodati and the 

prayer which follows. As well as employing the title ‘kagan’ to describe the 

princes, Ilarion refers to ‘zemlia’ in such a way that the identity of the land 

fuses with that of the people. The prayer ‘from our whole land’ is seen to form 

an appropriate sequel to Ilarion’s sermon and eulogy. In this setting the prayer 

can be regarded as a united response made by all the people who have entered
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into a new relationship with God. The belonging of the people to the land, like 

the Old Testament notion of the Jews belonging to the Promised Land, is 

interpreted in the prayer as a sign of God’s blessing and favour. Exile and 

dispersal from their land is viewed as God’s punishment. Thus the perception 

of the ‘ruskaia zemlia’ as a people and territory becomes a national and 

theological concept in Ilarion’s work.

As well as land, Ilarion refers to the new people Tiudie’ of Rus’, 

underlining their new identity as God’s people, a part of the universal Church. 

Ilarion’s prayer depicts their relationship with God as a dynamic encounter. 

Collective nouns and images employed in the prayer, such as a flock, an 

inheritance, and a people, suggest a united identity. That identity is also 

expressed in the intercessions. In the Synodal manuscript, intercessions are 

made for groups of people defined according to general roles or status. By 

contrast, the short redaction of the prayer, which also occurs in the liturgy for 

New Year, pays more attention to naming positions of heirarchy, and contains 

fewer collective terms. The introduction of intercessions for those departed also 

indicates a later perspective. By contrast, in the prayer of the Synodal 

manuscript the people are seen as a ‘new people’, whose concern is to be 

nurtured in unity of faith, where ruling structures are less prominent and 

developed.

The perception of the monasteries and the level of spiritual life practised 

by monks also appears to have contributed to an understanding of Rus’ as a 

Christian nation. While in general terms Rus’ was seen as a terra sancta, on a 

local level certain places came to be regarded as sacred through the power of 

intercession and by virtue of the lives and relics of holy men. This is 

particularly true of the Kievan Caves Monastery, which laid claim to Feodosii’s 

promise that those who were buried there would be saved. In Nestor’s portrayal 

of Feodosii’s life, he appears to distinguish heavenly reality revealed to human 

sight as result of the saint’s prayer from insubstantial visions (yidenie). His 

opening picture in the Zhitie Feodosii is of Feodosii as mediator before God on
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behalf of the monks. Later this role would be extended to all who sought his 

intercession. One motif of intercession is the prayer Feodosii was said to have 

composed for Simon, which was placed in his hands at the time of his death. 

This custom, reported to be unique to Rus’, is one which could be practised by 

everyone. As well as this custom, the Kievo-pecherskii paterik records a written 

testament attributed to Georgii, Simon’s son, who was now in Suzdal’, written 

for his descendants, assuring them of their right to be buried in the monastery 

grounds and reminding them of the importance of Feodosii’s intercession. With 

the day of reckoning looming large on the individual’s horizon, the tradition of 

intercession was sought both in holy places and in tangible written testimonies. 

By examining the same tales which occur in a number of sources, it appears 

that the early focus on Feodosii as intercessor is widened in the Kievo- 

pecherskii paterik to include Antonii and the monks already buried there, thus 

developing the perception of the Caves Monastery as a centre of effective 

intercession.

As expected, in the prayers repentance is seen to constitute an important 

element of Christian spirituality. If the conversion of Rus’ was perceived as 

occurring at the eleventh hour, then conceivably Rus’ was about to face the 

Day of Judgement. The prayers examined, however, do not reflect the sense 

that the whole nation was about to face the Last Day. On the contrary, the 

Alphabetical prayer and Ilarion’s prayer written at the early stages of Christian 

spirituality among the Slavs are marked by an awareness of their recent 

conversion with an accompanying tone of celebration. An eternity of praise 

awaits those to whom the word is revealed in Konstantin’s prayer. Likewise in 

nation’s prayer, the people are conscious that they are comparatively ‘new’ and 

‘little’, but nevertheless express confidence and hope in God’s forgiveness and 

salvation. Their repentance resembles that of a favourite child who is certain 

both of God’s mercy and yet aware of their own weakness. On an individual 

lay level, Vladimir I is depicted as converting dramatically from paganism to 

Christianity, a path no other ruler could follow since Rus’ was now an
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Christian nation. Writing over a century later as a prince and layman, 

Monomakh is confident that the act of repentance will bring forgiveness, and 

that a righteous life will reap its due reward. The depictions of Vladimir’s 

conversion and Monomakh’s Pouchenie promote confidence in the double 

effect of repentance and a transformed life.

By contrast, the monastic perspective seen in Feodosii’s role of 

intercession and also in Kirill’s weekly prayer cycle, concentrates on the 

individual’s standing before God at the Day of Judgement. Naturally, 

repentance then becomes a constant concern. Kirill’s use of a number of 

literary devices to convey time. New Testament stories, the parts of the body, 

the ordering of language and opposites, impresses the immediacy of spiritual 

reality on the suppliant and therefore the urgency of repentance. Spiritual 

reality is seen to be more concrete than the natural world and founded on the 

enduring realities of Biblical truths. Neither the apocalyptic foreboding of later 

years, nor Russia’s perception of her saving role, dominate these prayers. What 

emerges, however, is an initial distinction between the monastic perspective, 

which shows greater concern for judgement on an individual basis, and a wider 

vision evident in the early prayers of the Slavs, which are marked by joy and 

confidence in God’s forgiveness.

The study of prayers within their literary context is also seen to be 

illuminating. In narrative and eulogistic writings, prayers are shown to portray 

different images of Vladimir, both as a repentant simmer who has been 

inwardly transformed through his baptism, and as a powerful prince who 

demands visible answers to prayer before he agrees to be baptized. An analysis 

of prayers in the three narratives about Boris and Gleb highlights the varied 

perceptions of their martyrdom, in particular those reflected in the Skazanie and 

the Chtenie. In terms of dramatic style and narrative order, prayers are also 

seen to make an important contribution. Likewise, motifs of intercession in the 

literature devoted to the Kievan Caves Monastery display a developing and 

complex tradition rather than a uniform perception. Here it appears that the
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prayer of intercession for the deceased, previously attributed to Feodosii, is 

only part of that developing tradition and was not in fact written by him. Far 

from being dull and uniform, prayers are seen to function in a dynamic way in 

the context of narratives, reflecting at times shifting and varied perceptions of 

national figures and events.

The Alphabetical prayer and the prayer attached to Ilarion’s Slovo o 

zakone i blagodati can be viewed separately, or as an integral part o f their 

wider literary context. By combining a textual and interpretative approach, a 

stronger case is made for seeing the prayers as belonging to their respective 

contexts from an early date. Interpreted through the perspective of the 

word/Word, the Alphabetical prayer can be considered as Konstantin’s petition 

that he might make the Gospel word plain, a desire which is further realized in 

his translation of the Gospel commentary. From a textual angle, the Synodal 

manuscript containing the Alphabetical prayer and Gospel commentary, is 

shown to be the most successful context, particularly when the arrangement of 

the introduction is compared with other manuscripts containing the prologue 

title, prayer and preface. However, there is also evidence to suggest that the 

Synodal manuscript has been changed to a greater degree than previously 

thought, a point which undermines the view that its earlier date necessarily 

means a more accurate text. Ilarion’s prayer can be viewed as an expression of 

the new Christian identity of Rus’ for all the people, a theme which 

complements his sermon and eulogy. Comparing the text of the prayer attached 

to the Slovo o zakone i blagodati with other manuscripts of the prayer, 

particularly of the short prayer, it reflects a more archaic level of language as 

well as preserving the patterning and logic of phrases apparently lost in other 

manuscripts. In addition, the different intercessions in the long and short prayer 

also point to the fact that the long prayer was written for an earlier period 

which was characterized by its image of a united and joyful people. While the 

prayers can not be shown conclusively to belong to these literary contexts, a
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combined interpretative and textual approach gives a fresh perspective to old 

questions.

Vladimir Monomakh’s Pouchenie has been viewed as a randomly 

ordered miscellany of quotations, instructions and autobiographical records 

which lacks any inherent organizing principle. It has also been assumed that the 

extracts from the Psalter are arranged according to some form of psahnomancy. 

By examining the choice of verses and their ordering, the Psalter extracts can 

be seen to form a cogent argument for the principles of Christian behaviour 

which apparently motivated Monomakh’s refusal to conspire. If these extracts 

are arranged with care, then this implies that the rest of the work may not be so 

carelessly put together as has been argued. While it is impossible to determine 

the level of a writer’s intentionality, the ordering discerned in the Pouchenie by 

this study, questions past assumptions about the arbitrary nature of its 

composition.

Thus the prayers examined are seen to offer an interpretative key to the 

works in which they are set. Far from being stale and unoriginal, prayers 

provide a valuable source of material for examining emerging perceptions of 

nationhood and spirituality, touching on issues as fundamental as the language 

of a people, their rulers, their sense of national identity and history, and, 

representing an expression of their religion. Overall, this study would suggest 

that a reappraisal of the role of prayers in the literature of the Slavs is overdue.
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